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EDITORIAL 


The Journal of the Department of Sanskrit, University of Calcutta 
has built up a tradition of inspiring analytical thinking among the 
faculty members and research fellows of the University. Contributions 
received in the Journal have thrown light on various aspects of 
knowledge incorporated in Sanskrit texts. 


Sanskrit literature has earned worldwide recognition as a rich 
storehouse of logical reasoning, heterodoxy and aesthetic aspirations. 
In 1840 Elphinstein declared that the number of available Sanskrit 
texts exceed the number of texts written in Greek and Latin put 
together. Rahul Sankrityana referred to 550000 available Sanskrit 
texts. Sanskrit is not only a language, it is a tradition of Indian culture. 
This vast literature is our “richest heritage” and a “magnificent 
inheritance.” 


Sanskrit is the base of most of the modern Indian languages from 
the viewpoint of structure or vocabulary or both. The linguistic survey 
records report that a large number of Sanskrit words ranging from 
40 to 85 percent are being used in different modern Indian languages. 


It is therefore the task of the present generation of Sanskrit 
scholars to unravel the hidden treasure of knowledge and discover 
our sources of strength and weakness. The achievements and failures 
of the past constitute the basis on which we have to build the edifice 
of modern society 4 


Contributions to the Journal of the Department of Sanskrit are 
designed to be a modest effort on the part of the faculty members 
to indicate their awarness of the task. Critical review and analysis 
of concepts and ideas revealed in Sanskrit texts aims at linking the 
past with the present and making projections for the future. We would 
consider it a privilege if the opinions expressed in the articles are 
favourably received by a wide section of the learned readers. 


SANGHAMITRA SENGUPTA 
Editor 


The Department of Sanskrit : a profile 


The Department of Sanskrit celebrated the Sanskrit 
year by organising a two-day National Seminar on World 
Fraternity in Sanskrit Writings in September 2000 with 
financial assistance from the University Grants Commission. 


We are happy to announce that the Sahitya Akademy 
Award for 2000 has gone to Dr. Dipak Ghosh, Professor 
of Sanskrit of the University of Calcutta. The award has 
been conferred upon Dr. Ghosh for his translation of 
Tagore songs in Sanskrit 
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प्रतिभातत्त्वम्‌ 
( आनन्दवर्धनकुन्तकयो दुकुकोणतः ) 


डः सीतानाथ आचार्यः शास्त्री 


यद्यपि प्रतिभायाः काव्यहेतुत्वं सर्वरेवालंकारिकैरभ्युपगतं तथापि निश्चप्रचमेतद्‌ ag शक्यते 
यदानन्दवर्धनस्य ध्वन्यालोक एव प्राथम्येन विशदतया प्रतिभातत्त्वं समीक्षितम्‌ | 
निबन्धेऽस्मिन्नानन्दवर्धनेन समीक्षितायाः प्रतिभायाः स्वरूपं यथामति विचार्यं तादृशी 
प्रतिभास्वरूपयिषयिणी समीक्षा कुन्तकस्य काव्यचिन्तां कियत्‌ प्रभावयतीत्येतदपि पर्य्यालोचयिष्यते। 


आनन्दवर्धनातू पूर्ववर्तिष्वालंकारिकेषु केवलाभ्यां वामनरुद्रयभ्यामेव स्वस्वकृतौ प्रतिभावैशिष्ट्यं 
diets किञ्चिदालोचितम्‌। तथाचोक्तं वामनेन ''कवित्वबीजं प्रतिभानम्‌। (१) 
व्याख्यातञ्चैतद्वृत्तावेवम्‌-कवित्वस्य बीजं कवित्वबीजम्‌। जन्मान्तरागतसंस्कारविशेषः कश्चित्‌। 
यस्माद्‌ विना काव्यं न निष्पद्यते। निष्पन्नं वा हास्यायतनं स्यात्‌। रुद्रटेन प्रतिभार्थे शक्तिशब्दं 
प्रयुझता तस्याश्च स्वरूपमेवमुक्तम्‌- 


मनसि सदा सुसमाधिनि विस्फुरणमनेकधाभिधेयस्य। 
अक्लिष्टानि पदानि च विभान्ति यास्यामसौ शक्तिः॥ (२) 


अत्रेदमवधेयम्‌-वामनेन प्रतिभायाः संस्कारविशेषरूपत्वं स्वीकृत्य तस्याः स्वाभाविकता 
निगदिता। रुद्रटेन पुनस्तस्यैका कार्य्यकारिता प्रतिपादिता। तद्‌ यथा प्रतिभायां विद्यमानाया 
काव्योपयोगिनां शब्दार्थानां प्रतिभासो जायते! 


आनन्दवर्धनेन ध्वन्यालोकस्य चतुर्थं उद्योते धारावाहिकतया तथोद्योतान्तरे विक्षिप्ततया | 
प्रतिभाया विविधानि वैशिष्ट्यानि कविकर्मभिः सह तस्याः सम्बन्धश्च वैशद्येनालोचितानि। 
आलोचनमेतत्‌ सुतरामेव ,गोरवावहमलङ्कारशास्त्रपरम्परायां दुर्लभरूपञ्च। ध्वन्यालोकस्य प्रथम 
उद्योते तावदितिहासद्वारेण प्रतीयमानस्य रसरूपस्यार्थस्य काव्यात्मत्वं व्यवस्थाप्य 
सह्ृदयानामनुभवमप्यत्रार्थे प्रमाणयितुं ग्रन्थकृतोक्तम्‌। 
सरस्वती स्वादु तदर्थवस्तु निष्यन्दमाना महतां कवीनाम्‌! 
अलोकसामान्यमभिव्यनक्ति परिस्फुरन्तं प्रतिभाविशेषम्‌॥ (३) 


कारिकायामस्यां कविप्रतिभाया वैशिष्ट्यत्रितयं प्रकाशितं add तच्च तस्या अलौकिकत्वं 
परिस्फुरत्स्वभावत्वं प्रतीयमानार्थवस्तुनो विशेषतो रसरूपस्य स्वतःस्फूर्ततया प्रकाशनशीलत्वञ्चेति। 
प्रतिभायाः स्वाभाविकीयं सर्जनशीलता भट्टनायकमतं समुहुत्य समर्थिता टीकाकृताभिनवगुप्तेन । 
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तद्यथा-- 


वागधेनुर्दु्ध ud हि रसं यद्‌ बालतृष्णया। 
तेन नास्य समः स स्याद्‌ योगिभिर्दुह्यते हि यः॥ (४) 


अत्र धेनुदुग्धवतूरः 7+ नै: प्रतिभावतां वाचः स्वाभाविकरसोतूसारणशीलता समभिद्योतिता। _ 
प्रज्ञा नवनवोन्मेषशालिनी प्रतिभा मतेति भट्टतौतेन विहिते प्रतिभालक्षणे प्रतिभायाः परिस्फुरण- 
स्वभावता प्रकाशिता वर्तते। चतुर्थ उद्योते पुनरेवमुक्तम्‌- 


परस्वादानेच्छाविरतमनसो वस्तु सुकवे: | 
सरस्वत्येवैषा धटयति यथेष्टं भगवती॥ (५) 


स्पष्टीकृतञ्चैतद्‌ वृत्तावेवम्‌-' येषां सुकवीनां प्राक्तनपुण्याभ्यासपरिपाकवशेन प्रवृत्तिः तेषां 
परोपरचितार्थपरिग्रहनिःस्पृहाणां स्वव्यापारो न क्कचिदुपयुज्यते। सैव भगवती सरस्वती 
स्वयमभिमतमर्थमाविर्भावयति। एतदेव हि महाकवित्वं महाकवीनाम्‌।' कारिकावृत्तिग्रन्थाभ्यां 
प्रतिभाया दैवानुगृहीतता अलौकिकता प्राक्तनसुकृतीनां परिणामरूपता स्वतःस्फूर्तसृष्टिधर्मिता च 
प्रतिपादिता वर्तन्ते । 


परभाविनो राजशेखरस्य काव्यमीमांसाग्रन्थे निरुक्ताया आनन्दवर्धनस्य समीक्षायाः 
प्रतिविम्बनमालोक्यते। तथाचोक्तं तेन-सुप्तस्यापि महाकवेः शब्दार्थौ सरस्वती दर्शयति। 
तदितरस्य तत्र जाग्रतोऽप्यन्धं चक्षुः । ......मतिदर्पणे कवीनां fad प्रतिफलति। कथं नु वयं 
दृश्यामह इति महात्मनामहंपूर्विकयैव शब्दार्थाः पुरो धावन्ति। (६) 


प्रतिभाया दैवानुग्रहसम्भवत्वं विशेषतः सरस्वतीप्रसादजन्यत्वं भारतभूखण्डे विशेषतः 
प्रचलितमस्ति। अतश्च विविधाः काव्यकर्तारः काव्यमीमांसकाश्च स्वस्वकृतीनां प्रारम्भे सरस्वतीवन्दनं 
विदधति। प्रतिभाया अस्याः देवानुग्रहजन्यता पाश्चात्यसाहित्यसंसद्यपि प्रचलिता परिलक्ष्यते। 
तथाच श्रूयते ' होमर''-महाभागेन wages: संस्मृत्य ' इलियड '--महाकाव्यं विनिर्मितं तथा 
साहित्यसङ्गीतयोरधिष्ठातृस्वरूपा 'मिउज'-देवी प्रार्थिता ' ओडेसि'-काव्यकथायाः परिस्फुरणविधौ i 
(७) अन्येऽपि बहवः प्रतीच्याः कवयः काव्यकरणावकाशे इमामेव 'मिउज'--देवीं 
शरणमुपगताः | ग्रीकदार्शनिकेन प्लेटोमहाभागेनापि कतिप्रतिभाया अलौकिकता दिव्योन्मादरूपता 
चाभ्युपगते। (८) < 


प्रतिभायाः स्वाभाविकी सृष्टिधर्मिता पुनरपि समुल्लिखिंता वर्तति ध्वन्यालोकस्य द्वितीय उद्योते 
अलंकारप्रयोगसमीक्षावसरे | रसाक्षिप्तत्वमपुथग्यत्ननिवर्तितत्वञ्चेति वैशिष्ट्यद्वितयं सार्थकालंकारस्य 
प्रयोजकमिति आनन्दवर्धनस्याभिमतम्‌। (९) अत्रैव अलंकारस्य अपृथग्यत्ननिष्याद्यत्वप्रतिपादन- 
प्रसङ्गे तेनैवमभिहितम्‌--अलंकारान्तराणि हि निरूप्यमाणदुर्घटान्यपि प्रतिभानवतः कवेरहंपूर्विकया 
परापतन्ति। (१0) 1 
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राजशेखरेण प्रतिभालक्षणं विदधता निगदितम्‌-या शब्दग्राममर्थसार्थमलंकारतन्त्र- 
मुक्तिमार्गमन्यदपि तथाविधमधिह्ृदयं प्रतिभायति सा प्रतिभा। (११) प्रतिभालक्षणेऽस्मिन्‌ 
प्रतिभायाः सैव सहजा सृष्टिधर्मिता प्रकाशिता। 


ध्वन्यालोकस्य तृतीय उद्योते तावदलंकारेण सह ध्वनेः सङ्कीर्णतामुदाहर्तुमानन्दवर्धनेन 
काचित्‌ स्वरचिता कविता समुद्धूता। तस्याः पंक्तिविशेषे प्रतिभाविषयिणी तदीया दृष्टिः 
प्रतिविम्बिता विलोक्यते। तद्यथा--''या व्यापारवती रसान्‌ रसयितुं काचित्‌ कवीनां नवा 
दृष्टिः।'' (१२) तथाहि रसान्‌ रसयितुं व्यापारवती कवीनां काचित्‌ नवीना दृष्टिर्विद्यत इत्यत्र 
निगदितम्‌ । अत्र दृष्टिरित्यस्यार्थः प्रतिभेति लोचनकृतोक्तम्‌। तस्याः प्रतिभाया विभावादियोजनात्मको 
व्यापारो विद्यत इति सा व्यापारवती। तस्य च व्यापारस्य लक्षणं तावत्‌ स्थायिभावानां 
रसतापादनम्‌। काचिदिति विशेषणस्य तात्पर्य्यं लोचनकृतैवं प्रकाशितम्‌--'' लोकवार्ता- 
पतितबोधावस्थात्यागेनोन्मीलन्ती।'' एतेन प्रतिभाया अलौकिकत्वमेव संसाधितम्‌। नवेति 
विशेषणमपि तेनैवं व्याख्यातम्‌-'' क्षणे क्षणे नूतनै र्नूतनैर्वेचित्र्यैर्जगन्त्यासूत्रयन्ती ''। एतेन 
प्रतिभायाः प्रतिक्षणं नवायमानसृष्टिधर्मिता संसूचिता। एवमनया श्लोकपंक्तया आनन्दवर्धनस्य 
प्रतिभाविषयिण्यः कतिचन दृष्टयः समुद्भिन्नाः परिलक्ष्यन्ते | 


एवं प्राथमिक उद्योतत्रितये विक्षिप्तविधया परिप्राप्यन्त आनन्दवर्धनस्य प्रतिभादृष्टयश्चतुर्थ 
उद्योते पुनः संहतरूंपेण प्रतिभाविषयिणी काचन समीक्षा तेन विहिता। उद्योतस्यास्य प्रारम्भे 
तेनेवमभिहितम्‌ | 


ध्वने र्यः सगुणीभूतव्यङ्गयस्याध्वा प्रदर्शितः। 
अनेनानत्त्यमायाति कवीनां प्रतिभागुणः॥ 

अतो ह्यन्यतमेनापि प्रकारेण विभूषिता। 

वाणी नवत्वमायाति पूर्वार्थान्वयवत्यपि॥ (१३) 


अस्यायमक्षरार्थः—प्राथमिकेषु त्रिषद्योतेषु ध्वनेर्गुणीभुतव्यङ्गस्य च काव्यभेदस्य पर्य्यालोचनारूपो 
यो मार्गः प्रदर्शितस्तेन मार्गण कवीनां प्रतिभा लभतेऽसंख्येयताम्‌। किञ्च निरुकानां प्रभेदानामेकतमेनापि 
युक्तं कवेर्विरचनं नवत्वमाप्रोति पुर्वेण केनचित्‌ कविना वर्णितस्यार्थस्य तत्र प्राप्यमाणत्वेऽपि। 
प्रथमकारिकागतोक्तिरत्र कारणे कार्य्योपचाररूपेति प्रतिभाति। प्रतिभा काव्यस्य कारणम्‌। परन्तु 
काव्यानन्त्यात्‌ प्रतिभानन्त्यमिति ब्रुवता तस्याः कार्य्यत्वं कल्पितम्‌ । तदिदमत्र 
तात्पर्य्यमवधेयम्‌-प्रतिभाया वैचित्र्याद्‌ ध्वनिकाव्यस्य गुणीभूतव्यङ्गधकाव्यस्य च विचित्रता 
सम्भवति। द्वितीयस्यां कारिकायामेतदुक्तम्‌ यल्लोकप्रसिद्धे वस्तुनि तथान्यैः कविभिर्वर्णितपूर्वे 
वस्तुनि नवीनत्वसम्पादनमपि प्रतिभाया वैशिष्ट्यान्तरम्‌। एतदेव पुनः कारिकान्तरेण 
समधिकस्पष्टतयैवमुक्तम्‌- 


दृष्टपूर्वा अपि ह्यर्थाः काव्ये रसपरिग्रहात्‌। 
सर्वे नवा इवाभान्ति मधुमास इव द्रमाः॥ १४ 
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कारिकाया अस्या अयमर्थो वसन्तकाले नवपल्लवादिभिः सुशोभिता वृक्षा यथा पुनर्नवीनतया 
प्रतिभासमाना दृष्टिं नन्दयन्ति तथैव लोकप्रसिद्धाः प्राक्तनैः कविभिश्च वर्णितपूवी अर्थाः 
कविप्रतिभास्पर्शेन सरसायमाना नवीनतया प्रतिभाताः सहृदयहृदयं ्वादयन्ति। उक्तयानया 
कविप्रतिभाया रससञ्चारणक्षमता तथा कथावस्तूनां नवीनतासम्पादकतेति वैशिष्ट्यद्वितयं संसूचितं 
add | इदमतीव विस्मयावहं यत्‌ पाश्चात्यसाहित्यसमीक्षकेण ड्किङ्कओयाटारमहाभागेनापि कविप्रतिभाया 
विपुलां सम्भावनां प्रदर्शयतेयमेव वृक्षोपमा परिगृहीता। तस्योक्तेर्भाव एवम्‌ काव्यं जीवनमिव 
सुन्दरम्‌। अपरिवर्तितमपि नवीनम्‌। तथाहि प्रतिवर्षं वृक्षाः श्यामलिम्ना विकशितैः कुसुमैश्च 
आत्मनः आच्छादयन्ति। किञ्च त एव वृक्षास्तान्येव पुष्पाणि त एव ऋतवो मानवानां नयने 
चिराय विवर्तन्तेऽनादिकालतस्तथापि प्रतिवर्ष तानि अपूर्वायन्ते। अदृष्टपूर्वजीवनसम्पदा परिपूर्णानि 
इव च प्रतिभान्ति। कविविषये तदीयकाव्यविपयेऽपि एतदेव सत्यम्‌। (१५) अत्रेदं समुल्लेखाहं 
यत्‌ तत्त्वगतवैमत्ये विद्यमानेऽपि तत्रभवता व्यक्तिविवेककृता महिमभट्टेन आनन्दवर्धनेनेव रसेन 
सह प्रतिभाया ऐकान्तिकः सम्बन्धः समभ्युपगतः। तथाचोक्तं तेन-- 


रसानुगुणशब्दार्थचिन्तास्तिमितचेतसः। 
क्षणं स्वरूपस्पर्शोत्था प्रज्ञैव प्रतिभा कवेः॥ (१६) 


अपिच प्रसङ्गान्तरे विधातृसृष्टस्य जगतः स्थितेरन्यथाकरणेऽपि प्रभवति कविप्रतिभेति 
समभिव्यञ्जयतानन्दवर्धनेनोक्तम्‌। 


अपारे काव्यसंसारे कविरेकः प्रजापतिः। 
यथास्मै रोचते विश्वं तथेदं परिवर्तते॥ 

शृङ्गारी चेत्‌ कविः काव्ये जातं रसमयं जगत्‌। 
स एव वीतरागश्चेन्‌नीरसं सर्वमेव aq (१७) 


तथाहि लौकिकजगतः स्रष्टा यथा प्रजापति ब्रह्मा तथैव काव्यजगतः निर्माणाधिकृतः 
प्रजापतिः कविरेव। काव्यजगति लौकिकजगतः केवलमनुकरणं प्रतिविम्बनं वा न भवति। 
पक्षान्तरे कवे: प्रातिभरुचिमनुसृत्य कविनिर्मितं जगत्‌ विवर्तते। अतश्च जागतिकं सत्यमेकविधं 
काव्यिकं सत्यमन्यविधम्‌। काव्यजगतः रसवत्ता्रिधाने कविस्वभावस्य विद्यते क्रियाशीलता। 
कविर्यदि रसिकस्वभावो भवति तर्हि काव्यमपि रसाभिव्यक्या सद्ृदयान्‌ तर्पयितुमलम्‌। 


सदैव स्पन्दनशीला अलौकिकस्वभावा कविप्रतिभा निरन्तरं सामान्येन प्रतीयमानमर्थं 
विशेषेण च रसरूपमभिव्यक्तीकरोति। किञ्च सा काव्ये वैचित्र्यं नवायमानत्व्च सज्ञारयति। 
एवमानन्दनर्धनेन काव्यात्मना सह कविप्रतिभाया निगूढ: सम्बन्धविशेषो यथा समाविष्कृतस्तथा 
तस्या विविधा क्रियापरम्परापि सूक्ष्मेक्षिकया पर्य्यालोचिता। व्यासवाल्मीकिकालिदासरवीन्द्रनाथ- 
प्रमुखानां काव्येषु पर्य्यालोचितेषु आनन्दवर्धनोपञ्ञानि प्रतिभावैशिष्य्यानि सहृदयानां प्रतीतिगोचरतां 
व्रजेयुः । तादृशप्रतिभाया दौर्बल्यात्‌ केषाञ्चित्‌ कवीनां काव्यानि न तथा सद्ृदयह्ृदयावर्जकानि 
भवन्ति। एकमेव सीतारामयोः वृत्तमवलम्ब्य वाल्मीकिना कालिदासेन भवभूतिना अन्यैश्च बहुभिः 
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कविभिरपि काव्यनाटकानि विरचितानि। तेषु इतिवृत्तसाम्ये विराजमानेऽपि कविप्रतिभाया 
वैलक्षण्यात्‌ आस्वादवैलक्षण्यमनुभूयते। किञ्च एकमेव भावं विषयविशेषं वोपजीव्य रचितासु 
कवितास्वपि विलक्षणं वैचित््यमनुभूयते। तथाहि वरकथाप्रसङ्गे कुमारीजनोचितां लज्जामाश्रित्य 
विविधैः कविभिः श्लोका विरचिताः। तदूयथा- 


कृते वरकथालापे कुमार्य्यः पुलकोद्गमैः | 
सूचयन्ति स्पृहामन्तर्लज्जयावनताननाः ॥ (२८) 
एवंवादिनि देवर्षौ पार्श्वे पितुरधोमुखी। 
लीलाकमलपत्राणि गणयामास पार्वती॥ (२६) 
विचिन्त्य बालाजनशीलशैलं 
लज्जानदीमजजदनङ्गनागम्‌। 

आचष्ट विस्पष्टमभाषमाणा- 

मेतां स चक्राङ्गपतङ्गशक्रः॥ (२०) 


एषु कुमारीजनोचितलजूजाया चर्ण्यमानत्वसाम्ये विद्यमानेऽपि कविप्रतिभाभेदादास्वाद्यत्वभेदः | 


तत्रभवता आनन्दवर्धनेन यद्यपि प्रतीयमानेऽर्थे गौरवमतिशयितमारोपितं तथापि वाच्येऽर्थे 
तेनोपेक्षा न विहिता। प्रतीयमानार्थस्य काव्यात्मत्वेऽपि वाच्यार्थमन्तरेण तस्य प्रतीतिर्न सम्भवतीति 
कुत्वा तत्र wat विधातव्यः कविभि:। काव्यं तावत्‌ '' ललितोचितसन्निवेशचारु'' भवेत्‌। 
प्रतिभाप्रकर्षबशाद्‌ वाच्यार्थस्यापि वैचित्र्यानन्त्यं जायते। यथोक्तं 


अवस्थादेशकालादिविशेषैरपि जायते। 
आनन्त्यमेव वाच्यस्य शुद्धस्यापि स्वभावतः॥ (२१) 
एकेनैव कविना विविधे प्रसङ्गे वर्ण्यमानं समजातीयमपि वस्तु भिन्नवैशिष्ट्यजुष्टं रामणीयकं 
परं सृजति। तद्‌ यथा कुमारसम्भवकाव्यस्य प्रथमे सर्गे कालिदासेन पार्वत्या रूपवर्णनं बाहुल्येन 
निष्पादितम्‌ | तादृशीं निरुपमां रूपवर्णनामुपसंहरता कल्पनायाश्वरमसीमानमधिरोहता तेनैवमुक्तम्‌- 
सर्वोपमाद्रव्यसमुच्चयेन यथाप्रदेशं विनिवेशितेन! 
सा निर्मिता विश्वसृजा प्रयन्नादेकस्थसौन्दय्यदिदृक्षयेव॥ (२२) 
पुनरपि तृतीये सर्गे सैव पार्वती वसन्तपुष्पाभरणानि वहन्ती रतिभावस्यालम्बनविभावरूपेण 
मनोज्ञया दिशा वर्णिता। इमामपि वर्णनां परां काष्टामानयता कविनोक्तम्‌- 
तां वीक्ष्य सर्वावयवानवद्यां रतेरपि ह्वीपदमादधानाम्‌। 
जितेन्द्रिये शूलिनि पुष्पचापः स्वकार्यसिद्धिं पुनराशशंस॥ (२३) 
अत्र सर्वावयवानवद्यामिति विशेषणेन रतेरपि हीपदमादधानामिति औपम्यगर्भितेन विशेषणेन 
च तरुण्याः पार्वत्या निरुपमा रूपसिद्धिः समभिव्य्जिता। पुनश्च पञ्चमे सर्गे तपोनिरतायास्तस्याः 
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पवित्रा रूपकान्तिः महता पाटवेनं कविना पाठकेभ्य उपायनीकृता। अत्रापि अन्तिमे श्लोकद्वितये 
तस्याः 'स्वयंविशीर्णदूमपर्णवृत्तिता'-परित्यागवर्णनेन तथा महतां तपस्विनामपि 
तपसोऽतिशयितत्ववर्णनेन तदीयं तपसोञ्चलं रूपं चरमं प्रकर्षं नीतम्‌। पुनरपि सप्तमे सर्गे तस्या 
विवाहकालोचितप्रसाधनसमलंकृता रूपवर्णना निरवद्यं समुपस्थापिता महाकविना। अत्रापि तस्या 
नैसर्गिकरूपचित्रस्योपस्थापने कवेरवधानं लक्षणीयम्‌। तथाचोक्तम्‌ 


तां प्राङ्मुखी तत्र निवेश्य तन्वीं क्षणं व्यलम्बन्त पुरो निषप्णाः। 
भूतार्थशोभाहियमाणनेत्राः प्रसाधने सन्निहितेऽपि नार्य्यः ॥ (२४) 


एवमेकस्मिन्नेब कुमारसम्भवे काव्ये विविधे प्रसङ्गे समुपस्थापितेयं पार्वतीवर्णना सहृदयानां 
हृदयेषु आस्वादवैचित्र्यं जनयति। प्रेमबशाद्‌ यथा प्रियाणां विभ्रमा एकरूपा अपि विचित्रां 
चित्ततृ्तिं विसृजन्ति तथैव प्रतिभासद्भावाद्‌ विविधानां कवीनामेकस्यैव वा कवेः एकरूपमपि 
वस्तु भिन्नरूपमास्वादं पुष्णाति। किञ्च तत्त्वदृष्ट्या स्वीकृतस्य ध्वनिगुणीभूतव्यङ्गघरूपस्य 
काव्यप्रभेदद्वितयस्यासंख्येयता जायते कविप्रतिभायोगात्‌। 


यथोक्तम्‌ 


ध्वनेरित्थं गुणीभूतव्यङ्गघस्य च समाश्रयात्‌ 
न काव्यार्थविरामोऽस्ति यदि स्यात्‌ प्रतिभागुणः॥ (२५) 


एवं सर्वविधस्यैव कविकर्मणः केन्द्रविन्दौ प्रतिभाम्युपगता आनन्दवर्धनेनेत्यत्र नास्ति 
लेशतोऽपि संशयसम्भावना। 


यद्यपि तात्विकदृष्ट्या काव्यस्वरूपविमर्षणे महद्वैलक्षण्यमालोक्यत आनन्दवर्धनकुन्तकयोः 
तथापि प्रतिभाश्रयिण्यां चिन्तायां तयोर्विद्यते विस्मयावहं साजात्यम्‌। धन्यर्थं॑ काव्यात्म- 
त्वेनाभ्युपगच्छता आनन्दवर्धनेन तस्य च ध्वन्यर्थस्य समुक्लासविधौ कविप्रतिभायाः कार्य्यकारिंता 
- विशदं निरूपिता। कुन्तकेनापि वक्रोक्तिं काव्यजोवितत्वेनाङ्गीकुर्वता तस्याश्च enn: परिस्फुरणं 
कविप्रतिभानिर्भरमिति प्रतिपादितम्‌। कुन्तको ध्वनिविरोधीति ये केचन मन्यन्ते ते न ग्राह्मगिर 
इत्यस्माकं विचारणा! आचार्य्यः कुन्तको ध्वनिप्रास्थानिकानां काव्यचिन्तया नितरां 
प्रभावितः। परन्तु सद्यः प्रादुर्भूतेन ध्वनिवादेन सह प्राचीनालंकारवादस्य समन्वयविधाने 
व्यवसितमतिना कुन्तकेन काव्यनिर्माणे कविप्रतिभाया गौरवमानन्दवर्धनतोऽपि 
सातिशयदिशाभ्युपगतम्‌। संस्कृतकाव्यमीमांसकेषु कुन्तक एव केवल आलंकारिको येन 
काव्यनिर्माणे प्रतिभायाः सर्वातिशायि प्राधान्यमुररीकृतम्‌। तथाहि तेन amie: 
काव्यप्राणत्वमुररीकृतम्‌। वक्रोक्तिश्च वैदग्ध्यभङ्गीभणितिरूपेति तेन निगदितम्‌। तच्वापि एवं 
व्याख्यातम्‌-वैदग्ध्यं कविकर्मकौशलम्‌ तस्य भङ्गी विच्छित्तिः तया भणितिः। (२६) अन्यत्र 
क्कचित्‌ क्कचित्‌ सैव वकोक्तिः कविव्यापार इत्यप्युक्तम्‌। कविकर्म कविव्यापारो वा 
कविप्रतिभामूलकमेवेति कुत्तकस्याभिमतमिति उत्तरकालिकानामालंकारिकाणामुक्तितः (२७) तथा 
तस्य ग्रन्थसंवादाच्च (२८) स्पष्टीभवति। कविप्रतिभायाः प्रकाशो बहुधा सम्भवति। क्वचिदलंकाररूपेण 
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क्नचिद्गुणरूपेण क्वचिद्ध्वनिरूपेण ma रसरूपेण क्कचिद्‌ वा रूपान्तरेण। सर्वमेव काव्यं 
कविप्रतिभासम्भवं तत्रालंकारो वा गुणो वा ध्वनिर्वा रसो वा भवतु समाकर्षकः | अतश्च कुन्तकेन 
काव्यानामुत्कर्षापकर्षविचारो न समीचीनतया मन्यते। तस्य मते सर्वमेव कविकर्म काव्यपदवाच्यं 
यदि तत्र कविप्रतिभाया भवेत्‌ समुल्लासः। 


कविप्रतिभाया: समुल्लासरूपा या वक्रोक्तिस्तस्या असंख्येयत्वे सम्भाव्यमानेऽपि कुन्तकेन 
मुख्यतया षड्विधत्वं परिकल्पितम्‌ | तद्यथा वर्णविन्यासवक्रता, पदपूर्वार्धवक्रता, पदपरार्धवक्रता, 
वाक्यवक्रता, प्रकरणवक्रता, प्रबन्धवक्रता चेति। एतेषां षण्णां भेदानां विद्यन्ते बहव 
उपभेदाः। एतस्यां बहुविधप्रमेदप्रभिन्नायां वक्रोक्तौ पूर्वैरालंकारिकैः परिगणितानां सर्वेषामेव 
काव्योपादानानां गुणालंकारध्वन्यर्थादीनामन्तर्भावो यथायथतया विहितः कुन्तकेन। 


एवं कुन्तकस्य emque सर्वविधकविकर्माधारतया प्रतिभायाः परा सिद्धिः सूपपन्ना 
भवति। परन्तु तेन काव्यमीमांसकेन स्वकृतौ बहुत्र प्रसङ्गे प्रतिभायाः समुल्लेखं विधाय तस्या 
गौरवं सहृदयलोचनयोर्देदीप्यमानतां नीतम्‌। तथाहि कवेः कर्म काव्यम्‌ (२९), सालंकारस्य 
काव्यता (३०) इत्युक्तिद्वितयेन सामान्यतः काव्यस्वरूपं प्रकाश्य तद्विशेषं प्रतिपिपादयिषुणा 
कुन्तकेनोक्तम्‌। 
शब्दार्थौ सहितौ वक्रकविव्यापारशालिनि। 
बन्धे व्यवस्थितौ काव्यं तद्विदाह्णादकारिणि॥ (३१) 


fae stay काव्यलक्षणे दलत्रयम्‌-शब्दार्थयोः साहित्यमिति प्रथमम्‌, तादृशसाहित्यस्य 
वक्रकविव्यापारशालिबन्धे व्यवस्थितिरिति द्वितीयम्‌, तादृशसाहित्यस्य काव्यविदाह्राददायकत्वमिति 
तृतीयम्‌। त्रयाणामेतेषां दलानां विश्लेषणावसरे कुन्तकेन प्रतिभायाः समुल्लेखविधाने विहितमतिः 
परिदृश्यते p तद्यथा-शब्दार्थयोः सुसमञ्जससम्मेलनरूपस्य साहित्यस्य विश्लेषणावसरे 
'रुद्रद्रेस्तुलनम्‌' इत्यादौ '' तद्वक्रेन्दुविलोकनेन'' इत्यादौ च श्लोके शब्दार्थसाहित्यं प्रशंसता 
कुन्तकेनोक्तम्‌-यद्यपि द्वयोरप्येतयोस्ततूप्राधान्येनैव वाक्यार्थोपनिबन्धः तथापि कविप्रतिभाप्रौढिरेव 
प्राधान्येनावतिष्ठते। (३६) द्वितीयदलान्तर्गतस्य बन्धस्य लक्षणमेवमुक्तम्‌- 


वाच्यवाचकसौभाग्यलावण्यपरिपोषकः | 
व्यापारशाली वाक्यस्य विन्यासो बन्ध उच्यते॥ (३३) 


अत्र व्यापारशालीति विशेषणेन प्रतिभामूलकत्वे लब्धेऽपि पुनः वाच्येत्यादिविशेषणान्तर्गत— 
सौभाग्यगुणस्य स्वरूपविश्लेषण एवं निगदितम्‌-सौभाग्यं प्रतिभासंरम्भफलभूतं 
चेतनचमत्कारित्वलक्षणम्‌ | तृतीयदलस्य विवृतिकरणावसरे प्रदत्तमुदाहरणमवलम्ब्य कुन्तकवचनमेवं 
प्राप्यते--प्रतिभावैचित्र्यवशेन किमपि तद्‌्विदाह्वादकारित्वमुन्मीलितम्‌। (३४) 
सुकुमारमार्गस्य लक्षणप्रदर्शनावसरे तेन प्रतिभायाः समुल्लेखो द्विर्विहितः। यथा-- 
अम्लानप्रतिभोद्भिन्ननवशब्दार्थसुन्दरः। (३५) 
यत्‌ किशझ्जनापि वैचित्र्यं तत्‌ सर्वं प्रतिभोद्‌भवम्‌। (३६) 
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Sard स्थूलोऽर्थः सुकुमारमार्गे काव्योपयोगिशब्दार्थसमुल्लासे तथा काव्यसौन्दर्य्यप्रतिभासे 
प्रतिभैव हेतुभूता। विचित्रमार्गस्य वैशिष्ट्यविज्ञापनावसरेऽपि प्रतिभापदस्य fü: (३७) प्रयोगः 
साधित: | समग्रे वक्रोक्तिजोवितग्रन्थे बहुष्वन्येषु प्रसक्षेष्वपि प्रतिभायाः समुल्लेखो विद्यते | 


काव्यरचनाविधौ कविप्रतिभाया: कार्य्यकारिताविषये कुन्तकस्य दृष्टेः प्रकाशोऽसकृत्‌ तस्य 
ग्रन्थे परिप्राप्यते। दिगदर्शनन्यायेन सा दृष्टिः समीक्ष्यते। कवेः प्रतिभायां जागतिकं वस्तु प्रथमं 
प्रतिभासमानं भवति। अर्थात्‌ प्रतिभाशाली कविः जागतिक वृत्तं वाह्ममाभ्यन्तरं वा पश्यति 
न केवलं चर्मचक्षुषा परन्तु प्रतिभादृशा। ततश्च तत्र कश्चन संस्कारः साधितो भवति। जगति 
qd यथा संघटते तथैव कविचेतसि तत्‌ प्रतिविम्बितं भवतीति न। यदि वा आदौ तथैव 
प्रतिविम्बितं जायते तर्हि क्षणान्तरे परिवर्धनपरिवर्जनान्यथाभवनादिभिः तद्भवति संस्कृतम्‌ | कवेः 
शिक्षां संस्कृतिं मानसिकभूमिं प्रकृतिश्चावलम्ब्य घटमानस्य जागतिकस्य वस्तुनो विलक्षणं किमपि 
रूपं तात्पर्य्यं वा तस्य चेतसि प्रतिभासमानं भवति। कुन्तकस्य मते प्रथमदर्शनकाले वस्तु 
असंस्कृतमणितुल्यं पश्चात्‌ प्रतिभाधिवासितं काव्ये प्रकाशीभवद्‌ तदेव शाणोल्लीमणिवन्‌ मनोहरं 
भवति। वस्तुन एतादृशसंस्कारसाधनं प्रतिभाकार्य्यमिति कुन्तकस्याभिमतम्‌ (३८)! तृतीयोम्मेषे 
पुनरपि कुन्तकेनोक्तम्‌-'' तदेवं सत्तामात्रेणैव परिस्फुरतः पदार्थस्य कोऽप्यलौकिकः 
शोभातिशयविधायी विच्छित्तिविशेषोऽभिधीयते येन नूतनच्छायामनोहारिणा 
वास्तवस्थितितिरोधानप्रवणेन निजावभासोद्‌ भासितस्वरूपेण तत्‌कालोल्लिखित इव 
वर्णनीयपदार्थपरिस्पन्दमहिमा प्रतिभासते येन विधातृव्यपदेशतां प्रतिपद्यन्ते कवयः। (३९) 
तथाहि-लौकिकजगति केवलमेवास्तित्वमात्रेण विद्यमानाः पदार्थाः कविप्रतिभासम्पर्कवशाद्‌ 
निःसीमसौन्दर्य्यसमन्विताः परिस्फुरन्ति। तत्काले तेषां नितान्ततुच्छा जागतिकी स्थितिः प्रच्छाद्यते 
प्रादुभवति च तेषु नवनवविच्छित्तिदायिनी विलक्षणा स्थितिः। तदैवं प्रतीयते एते पदार्थाः 
नवीनतया प्रादुर्भूताः | एतादृशाभिनवसृष्टिधर्मशालिप्रतिभावशात्‌ कवयः विधातृसममर्यादया परिगण्यन्ते। 
प्रथम उन्मेषे काव्यमार्गोचितशब्दस्वरूपव्याख्यानावसरे पुनरपि कुन्तकेन अनुरूपैवोक्तिर्विहिता। 
(४०) एतदेव लौकिकवस्तूनामलौकिकविभावतापत्तिरिति आनन्दवर्धनस्य सिद्धान्तः | 
तादृशविभावतापत्तिरपि कविप्रतिभायाः फलमिति तस्य समीक्षा। किञ्च प्रतिभोचितसृष्टिशक्तेः 
सामर्थ्यात्‌ कवयो विधातृतुल्या इत्येतदपि आनन्दवर्धनस्योक्तेरनुवादरूपमेव। 


तत्रभवता महिमभट्टेनापि जागतिकपदार्थानां रूपद्वयमुररीकृतम्‌। तत्रैकं सामान्यं लौकिकम्‌, 
अपरञ्च विशिष्टं कविप्रतिभैकगोचरम्‌। कवीनां काव्ये तदेव विशिष्टं सहृदयह्ृदयाज्वाददायिस्वरूपं 
भवति वर्णितम्‌। तथाचोक्तम्‌ 


उच्यते वस्तुनस्तावद्‌ द्वैरूप्यमिह विद्यते। 

तत्रैकमत्र सामान्यं यद्विकल्पैकगोचरः ॥ 

स एव सर्वशब्दानां विषयः परिकीर्तितः | 
अतएवाभिधेयन्ते सामान्यं बोधयन्त्यलम्‌॥ 
विशिष्टमस्य यद्रूपं तत्‌ प्रत्यक्षस्य गोचरः। 

स एव सत्कविगिरां गोचरः प्रतिभाभुवाम्‌॥ (४१) 
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कविभिर्वर्ष्यमानानां पदाथीनां लौकिकस्वरूपस्य प्रच्छादनं मनोहरत्वसम्पादनं वेति 
प्रतिभाकार्यरूपेण यत्‌ समीक्षितं कुन्तकादिभिः संस्कृतालंकारिकैः तस्यानुरूप्यं बहूनां 
प्रतीच्यसमीक्षकाणां चिन्तायां परिप्राप्यते। तत्र दिङ्मात्रमुदाहरणं यथा-ओयार्डस्‌ओयार्थ- 
महाभागानां मते लौकिकभाषायां पदाथीनां वर्णनकाले कविभिः कल्पनायाः वर्णौज्चल्यं ततत्र 
विकीर्य्यते येन ते अलौकिकरूपविभूत्या मानसे प्रतिभान्ति। (४२) 


निरूक्तया समीक्षया निश्चप्रचमेवं वक्तुं शक्यते यत्‌ संस्कृतसाहित्यमीमांसासाम्राज्ये 
आनन्दवर्धनेन प्रतिभातत्त्वस्य यादृशं सूक्ष्मातिसुक्ष्मं समीक्षणं विहितं तत्तु नितरां प्रशंसनीयमेव। 
उत्तरकालिकेन कुन्तकाचार्य्येण आनन्दवर्धनस्य प्रतिभाविषयिण्यां दृष्ठौ गौरवमधिकमारोप्य 
स्वकोयं काव्यदर्शनं प्रतिष्ठापितम्‌। किञ्च उत्तरकालिकस्य राजशेखरस्य तथा महिमभट्टस्य च 
प्रतिभाविषयिण्यां समीक्षायामानन्दवर्धनस्यावदानमनपहूवनीयमेव। 


upasi 

(१) काव्यालंकारसूत्राणि, (काशीसंस्कृतग्रन्थमाला २०९, द्वितीयं संस्करणम्‌, खृष्टान्दः 
१९७६,) सूत्रम्‌ १/३/१६ 

(२) काव्यालंकारः, रुद्रटकृतः, मोतीलाल बनारसीदास, खृष्टाब्दः १९८३, कारिका 
१/१५ 

(३) ध्वन्यालोकः, विद्यामवनसंस्कृतग्रन्यमाला ९७, खृष्टाब्दः १९६५, कारिका-१/६। 

(४) तत्रैव पृष्ठा ९३। 

(५) तत्रै कारिका-४/१७। 

(६) काव्यमीमांसा, गाइकोयाडू ओरियप्टालसिरिज १, अध्यायः-१२, पृष्ठा ६२ 


(e) This is the tale I pray the divine Muse to unfold to us. 
Begin it, goddess, at whatever point you will. 
The Odyssey (I) — Translated by E. V. Rieu; Pengiun Book. 


(¢) For all good poets, epic as well as lyric, compose their beautiful 
poems not by art, but because they are inspired and possessed. 
Ion (534) Translated by Benjamin Jowett. 


(९) रसाक्षिप्ततया यस्य बन्धः शक्यक्रियो भवेत्‌। 
अपृथगूयन्ननिर्वर्त्यः सोऽलंकारो ध्वनौ मतः॥ 
ध्वन्यालोकः २/१६ 


(१०) ध्वन्यालोकः २/१६ कारिकाया वृत्तिः! 
(११) काव्यमीमांसा, अध्यायः ४, पृष्ठा ११। 
(१२) ध्वन्यालोकः पृष्ठा ५४१। 
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(१३) 
(१४) 
(१५) 


(१६) 
(१७) 
(१८) 
(१९) 
(२०) 
(२१) 
(२२) 
(२३) 
(२४) 
(२५) 
(२६) 
(२७) 


(२८) 


तत्रैव कारिका ४/१,२। 
तत्रैव कारिका ४/४। 


And so poetry is beautifully like life itself in seeming not to change 
yet always being new. Each year you see the trees covering 
themselves with green, the flowers in bloom......And in a way these 
seen to be the same trees and flowers and seasons that have been 
passing before men’s eyes far back through the ages, and yet 
each year they are all marvellously new, as truly exciting 
discoveries for us when we see themas through there had never 
been such life before. And so with the poet and his poetry. 


“The way of Poetry”. p. 27. 

व्यक्तिविवेक : काशीसंस्कृतग्रन्यमाला १२१, पृष्ठा ४५२। 

ध्वन्यालोकः पृष्ठा ५३०। 

तत्रैव पृष्ठा-५६८। 

कुमारसम्भवम्‌ ६/८४ 

नैषधचरितम्‌- ३/६८ 

ध्वन्यालोकः ४/३ 

तत्रैव १/४९ 

तत्रैव ३/५७ 

तत्रैव ७/२३ 

तत्रैव ४/६ 

के. कृष्णमूर्तिसम्पादितं वक्रोक्तिजीवितम्‌, १/१० वृत्तिः, पृष्ठा 3e! 
काव्यस्वरूपे आलंकारिकाणां विप्रतिपत्तिप्रदर्शनावसरे कुन्तकमतमुद्धरता 
रुय्यकेनो्म्‌-वक्रोक्तिजीवितकारः......वक्रोक्तिमेव प्राधान्यात्‌ काव्यजीवितमुक्तवान्‌। 
व्यापारस्य प्राधान्यंच काव्यस्य प्रतिपेदे। तत्र टीकाकृता जयरथेनोक्तम्‌--व्यापारस्येति 


कविप्रतिभोक्लिखितस्य कर्मणः। कविप्रतिभानिवर्तितत्वमन्तरेण हि वक्रोक्तिरेव न 
स्यात्‌...... | अलंकारसर्वस्वम्‌, काव्यमाला ३५, पृष्ठा ९। 


यद्यपि रसस्वभावालंकाराणां सर्वेषां कविकौशलमेव जीवितं तथाप्यलंकारस्य 
विशेषतस्तदनुग्रहं विना......मनाड्व्मात्रमपि न वैचित्र्मुत्प्ेक्षामहे | 


वक्रोक्तिजीवितम्‌, पृष्ठा १३५। 
तत्रैव १/२ वृत्तिः 
तत्रैव १/६ कारिकाया अंशः 
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(३१) 
(3२) 
(3३) 
(3४) 
(3५) 
(३६) 
(२७) 
(३८) 


(३९) 
(४०) 


(४१) 
(४२) 


तत्रैव १/७ 
तत्रैव पृष्ठा-१२ 
तत्रैव १/२२ 
तत्रैव पृष्ठा ४० 
तत्रैव १/२५ 
तत्रैव १/२८ 
तत्रैव १/३४, ३९ 


प्रथमञ्च प्रतिभाप्रतिभासमानमघटितपाषाणशकलकल्पमणिप्रख्यमेव वस्तु विदग्ध- 
कविविरचितवक्रवाक्योपारूढं शाणोल्लीहमणिमनोहरतया तदविदाह्वादकारिकाव्यत्व- 
मधिरोहति। तत्रैव पृष्ठा ९। 

तत्रैव पृष्ठा १३०। 

यस्मात्‌ प्रतिभायां तत्कालोल्लिखितेन केनचित्‌ परिस्पन्देन परिस्फुरन्तः पदार्थाः 
प्रकृतप्रस्तावसमुचितेन केनचिदुत्कर्षेण वा समाच्छादितस्वभावाः सन्तः 
अभिधीयमानाश्चेतनचमत्कारितामापद्यन्ते। तत्रैव पृष्ठा १६। 


व्यक्तिविवेकः २/११४-११६। पृष्ठा ४५२ 


Who (Wordsworth) holds that “while describing things in language 
really used by men the poets throw over them a certian colouring 
of imagination, whereby things shall be presented to the mind in 
an unusual aspect.” Qnoted in Essays in Sanskrit Criticism of K. 
Krishnamoorthy, Page : 197. 
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. विचारशास्त्रे धर्मस्वरूपविवेचनम्‌ 


' डः रवीत्रनाथभट्टाचार्यः शास्त्री 


वाराणसीहृदिस्थाय सान्नपूणीय सन्ततम्‌। 
विशालाक्षीसमेताय विश्वेशाय नमो नमः॥ १॥ 


जैमिनिं सूत्रकतीरं शबरस्वामिनं तथा। 
गुरुं निरञ्जनं देवं स्तुतिपूर्वं नमस्यति॥ २॥ 


मीमांसादैशिकान्‌ नत्वा तदुक्तीः प्रसमीक्ष्य च। 
मीमांसाशास्त्रमालक्ष्य wm fenfu यथामति॥ ३॥ 


मीमांसाशास्त्रस्यैव नामान्तरं विचारशास्त्रम्‌। तथाच जैमिनीयन्यायमालायां-'' विचारशास्त्रं 
नारभ्यमारभ्यं वेति संशयः''। 


मातुमिच्छा मीमांसा। मीमांसा नाम विचार: | तत्र निरुपपदस्य मीमांसाशब्दस्य पूर्वमीमांसा 
इत्यर्थ: | निरुपपदस्य मालाशब्दस्य पुष्पमालार्थस्तद्वदित्यर्थः | 


मीमासाशारत्रं द्वादशा ध्यायपरिमितम्‌, तस्मिन्‌ सहस्रमधिकरणानि विलसन्ति। तेषु सर्वेष्वपि 
धमीधमीवेव साक्षात्परम्परया वा विचारितौ। 


. वेदवाक्यस्य विचार एव जैमिनीयं शास्त्रम्‌। अत्र प्रवर्तनीयमत्र न प्रवर्तनीयमेव शास्त्रम्‌। 
. वस्तुतो वेदार्थतात्पर्यनिर्णयार्थं वेदवाक्यार्थविचारोऽपेक्षते। लोकेऽपि वाक्यार्थनिर्णये विचारणया 
आवश्यकत्वं ज्ञायते, तादूशवेदवाक्यार्थविचारः पूर्वमीमांसाभिधीयते। अस्य मीमांसादर्शनस्य 
_ महन्महत्त्वमुदधोषयद्‌ भट्टाचार्यप्रवरः— 


**मीमांसा तु विद्येयं बहुविद्यान्तराश्रिता।'' 
अन्यच्च- 


“ef प्रमीयमाणे तु वेदेन करणात्मना। 
इतिकर्तव्यताभागं मीमांसा पूरयिष्यति''॥ 
अर्थवादप्रतिपादिता स्तुतिरितिकर्तव्यता। 
O अर्भभावनायाः स्वर्गादिभीव्यः, धात्वर्थः 
करणम्‌, प्रयाजादिरितिकर्तव्यता। 
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“at सर्व प्रतिष्ठितम्‌'' इति gada यथावद्‌ विवेचने जगतोऽस्य चराचरस्य 
उत्पत्तिस्थितिलयाख्यं त्रितयमपि धर्मे एव आयतते इत्यवगम्यते। तादृशं धर्मस्वरूपं यथावदवबोधयितुं 
नान्यत्तन्त्रं प्रभवति, विना मीमांसाशास्त्रमित्ति नाविदितं सर्वेषां विपश्चिताम्‌। 


अस्मिन्‌ दर्शने प्रायो धर्मतत्त्वमेव विचारितम्‌। अतः इदं ज्ञायते अस्य मीमांसादर्शनस्य 
घर्ममीमांसा एव उद्देश्य-विधेयः। भणितञ्च भट्टपादैः “eet विषयं वक्तुं मीमांसायाः 
प्रयोजनम्‌''। लक्षणप्रमाणनिरूपणमेव मौमांसादर्शस्योद्देश्यः। सर्वत्र प्रतिपाद्यविषयस्यैव पुर्व 
निरूपणं साध्यते। यथा वेदान्तदर्शने '' अथातो ब्रह्मजिज्ञासा'' इत्यवलोक्यावगम्यते-यद्‌ 
ब्रह्मनिरूपणमेवास्य॒ दर्शनस्योद्देश्यविषयः। कापिलेयदर्शनेऽपि—'' अथ त्रिविधदुः- 
खात्यन्तनिवृत्तिरत्यन्तपुरुषार्थः '' इति प्रारम्भिकं सूत्रं प्रसमीक्ष्य त्रिविधदुःखानामत्यन्तनिवृत्तिरेव 
परमपुरुषार्थपदेन प्रोच्यते। अतः दुःखं तदुतपत्तिर्निवृत्तिश्च साड्श्ख्यदर्शनस्य प्रमुखविषयः 
प्रयोजनम्‌ | 


नैयायिकानां वैशेषिकाणां मते च वेदविहितया क्रियया समुत्पन्नो धर्मः, वेदनिषिद्धया च 
क्रियया समुत्पन्नोऽ धर्मः, तदुभयमपि क्रमेण पुण्यपापाभिधानेनाभिधीयते। तथा चात्मनिष्ठो गुणः | 


' “एकेन ज्ञानेनान्यस्मिन्‌ ज्ञाने समुत्पन्ना वासना धर्म इति बौद्धाः कथयन्ति |! अन्यशरीरप्रारम्भकाः 
परमाणवो gd” इति जैनाः (न्यायकुमुदचन्द्रेण प्रदर्शितम्‌) एवमेव मीमांसादर्शनस्य 
धर्मनिरूपणविषयमुदिश्य '' अथातो धर्मजिज्ञासा'' इति सूत्रारम्भो विहितः | 


'' अथातो धर्मजिज्ञासा'' इत्यत्रातःपदेनाध्ययनस्य नियमविधित्वं ज्ञायते। 
अथशब्दस्यानन्तर्यमर्थोऽस्ति। आनन्तर्येण कस्यचित्पूर्ववर्तिनः कर्मणः आकाङ्क्षा जायते। Wu 
वेदाध्ययनम्‌! वेदाध्ययनमेव विधाय धर्मजिज्ञासा ad शक्यते! 


वेदाध्ययनानन्तरमेव वेदार्थविचाररूपा धर्मजिज्ञासा कर्तव्या। यतो वेदाध्ययनं विना 
वेदार्थविचाररूपधर्मजिज्ञासा नोदेति। अतः अर्थशब्दसामर्थ्यादेव वेदाध्ययनं पूर्ववर्तिकर्मरूपेण 
धर्मजिज्ञासायाः हेतुर्भवति। परम्परानुसारं वेदार्थविचाररूपं मीमांसाशास्त्रम्‌। परमप्रमाणभूता 
भगवती श्रुतिर्वदति “ स्वाध्यायोऽध्येतव्य'' इति विधिना नियन्त्रितमस्ति। त्रैवर्णिकैः स्ववेदशाखाया 
अध्ययनमर्थज्ञानपूर्वकं कर्तव्यमिति विधिवाक्यस्याभिप्रायः। गुरुमुखादेवाध्ययने 
कृतेऽर्थज्ञानरूपदृष्टार्थप्रा्तिः स्यात्‌। यतः-'' लभ्यमाने फले दृष्टे नादृष्टपरिकल्पना'' इति 
वाक्यसङ्गतिः जायते। यद्यपि ''स्वाध्यायोऽध्येतव्यः'' अस्मिन्‌ विधौ किं फलमिति जिज्ञासायां 
''विश्वजिन्र्यायेन'' सर्व प्रति अभीष्टत्वात्‌ स्वर्गरूपं we कल्प्यते। अत्र कथनस्येदं तात्पर्यं 
वर्तते—' “विश्वजिता यजेत'' इत्यादिषु अनुक्तफलेषु कर्मसु फलत्वेन स्वर्गः कल्पनीयः। कुतः ? 
सामर्थ्यात्‌ अथीत्‌ स्वार्थकत्वादित्यर्थः। अन्यथा फलकल्पनाभावेऽफले कर्मणि पुरुषस्य 
प्रवृत्यनुदयात्‌ विधिर्व्यर्थं एव स्यादिति भावः। अतः स्वर्गपदमध्याहृत्य विश्वजिता यजेत 
स्वर्गकामः इति वाक्यं कल्पनीयमिति निर्गलितार्थः | एतच्च चतुर्थाध्याये तृतीयपादे पञ्चमाधिकरणे 
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विचारितं भगवता जैमिनिमहर्षिणा। किन्तु तन्न महषेरभिप्रेतम्‌ ; यतः ;-- 
स्वाध्यायविधेरक्षरग्रहणात्मकमध्ययनं Weda | तस्य केवलमक्षरग्रहणमात्रमेच न तात्पर्यमपि तु 
अक्षरग्रहणेन सममर्थग्रहणमपि फलं ग्राह्मम्‌। अयमर्थावबोधोऽध्ययनस्य दृष्टं फलम्‌, -सति 
दृष्ट फलेऽ दृष्टकल्पना नोचिता। किश्ञार्थज्ञानरूपिप्रापफलं परित्यज्याप्रापतस्वर्गरूपिफलकल्पनया 
कल्पनागौरवदोषोऽपि भवति। अतः स्वर्गः स्वाध्यायविधेः फलं भवितुं नार्हति; अपि 
त्वर्थज्ञानमेव 'फलम्‌। तच्यार्थज्ञानमध्ययनसापेक्षम्‌। तस्मादध्ययनं वेदार्थविचारपूर्वकं 
गुरुसमीपमवस्थायैव कर्तव्यम्‌। तथाच पर्यस्कारि पूर्वाचार्य:-- 


वेदस्याध्ययनं सर्वं गुर्वध्ययनपूर्वकम्‌। 
वेदाध्ययनसामान्यादधुनाध्ययनं यथा॥ (श्लो वार refe) 


' अर्थस्तु स्पष्ट wal तथाहि-निखिलशाखासम्बन्धिवेदाध्ययनं गुर्वध्ययनपूर्वकं वेदाध्य- 
'यनत्वात्‌। यथाधुनिकाध्ययनम्‌। अनुमानेनानेन वेदस्य निखिलस्यापि निर्मातृपुरुषाभावं साधयति। 
ईश्वरः किं यस्मिन्‌ कस्मिन्‌ कल्पे रचयति वेदम्‌? उत प्रतिकल्पम्‌? नाद्यः तदभाववति कल्पे 
वेदैकगम्यधमीधर्मञ्ञानाभावेन धर्माधर्मानुषछानाभावात्कल्पान्तरोत्पन्नप्राणिनां सुखदुः खोत्पत्तिस्तदनुभवो 
वा न स्यात्‌। अनादौ संसारे m कल्पे रचनं? क्क कल्पे तस्यैवोपदेशः इति नियन्तुमशक्यत्वान्न 
द्वितीयः, एकस्मिन्‌ कल्पे स्थितं वेदं सर्वेष्वपि कल्पान्तरेषु स्मृत्वोपदिशति इत्येवं कल्पनालाघवे 
सति प्रतिकल्पं रचनाकल्पनागौरवाङ्गीकरणस्यान्याय्यत्वात्‌। 


प्राभाकरमते गुरुमते वा—-'' स्वाध्यायोऽध्येतव्यः '' अयं विधिः मीमांसास्वरूपविचारशास्त्रस्य 
प्रयोजकं नास्ति! एवं कृते ' वेदमधीत्य Tala अयं विधिर्वाध्यतेऽर्थज्ञानेन। परन्तु भद्टपादैस्तन्न 
स्वीक्रियते। तेषां मतेऽध्ययनस्य अर्थज्ञानमेव दृष्टं फलम्‌। अतोऽयं विधिरेव प्रयोजकः। 
धर्मजिज्ञासापदस्य धर्मविचारो लाक्षणिकोऽर्थः । ज्ञाधातोर्ञानमर्थः, सनुप्रत्ययस्य अर्थ इच्छा। 
अतो ज्ञानार्थकज्ञाधातोरजहल्लक्षणयार्थोऽनुष्ठानोपयोगिज्ञानम्‌। इच्छार्थकसन्प्रत्ययस्यार्थः जहल्लक्षणया 
विचारो ज्ञेयः। 


वेदबोधितत्वे सति साक्षात्फलद्वारा वा यदनर्थनिवारकेष्टसाधकश्च स एव धर्मः। अयं 
महामुनेजैमिनेः सूत्रस्याभिप्राय: । वेदेनात्र विध्यर्थवादमन्त्रनामधेयात्मकाश्चत्वारो भागा 
अभिप्रेता: | इमे चत्वार एव धर्मे प्रमाणम्‌, तद्बोधका इत्यर्थः | धर्मो न खलु चक्षुरादीन्द्रियबोध्यः 
कश्चित्‌ । एतएव प्रत्यक्षस्य तदाश्रितत्वेनानुमानोपमानशब्दार्थापत्त्यनुपलन्ध्यादिप्रमाणानाञ्च प्रवेशो 
भवितुं नार्हति। तथापि धर्मः प्रमाणरहितो नास्ति, वेदप्रमाणाश्रितत्वात्‌। 


यथान्धा गजं ग्रहीतुं ज्ञातुं वा चेष्टन्ते, तथैव सर्वैरपि दार्शनिकैर्धर्मस्य तत्त्वं Wu प्रयत्नः 
a: | परन्तु तेषां प्रयासाः मीमांसादर्शनस्य विचारकाणां समक्षं न तथा महत्त्वं भजन्ते, यतो 
मीमांसादर्शनेन मुख्यविषयतया धर्माऽङ्गीकृतस्तथा न कान्यपि, पूर्वोक्तानि न्यायवैशेषिकादीनि 
सकलानि लक्षणानि मीमांसाया भट्टसम्प्रदायेनैकवाक्यत्वं न निभ्रति। 


अतएव मीमांसकेन सर्वाणि खण्ड्यन्ते। तदनुसारमर्थाद्‌ विचारशास्त्रानुसारं याः परिभाषा 
अत्र समाचर्चितास्तासु सर्वासु धर्मशब्दस्य प्रयोगो वेदे न श्रूयते। न तेषु कल्याणसाधनशक्तिरेव 
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दृश्यते। येऽन्तःकरणवृत्तेश्रि्तस्य वासनायाः पुद्गलस्य पुण्यस्यापूर्वस्य च नाधिगच्छन्ति ते 
लौकिकीनामपि एतासां क्रियाणामकर्तृषु धार्मिका अधार्मिकाश्चेति प्रयुक्षते । 


यो यत्कर्म करोति स तन्नाम्ना एव व्यपदिश्यते। यथा-यः कुम्भं करोति स 
कुम्भकारः | एवं यो यज्ञादीनामनुष्ठानं करोति स याज्ञिकः, (धर्मिष्ठः) यश्च ब्रह्महत्यादिकमीणि 
करोति स पापकर्मकारी (अधर्मिष्ठः) इति लोकेन परम्परया वा निगद्यते। 


अतएव विहितत्वेन यज्ञादीनां धर्मत्वं सिध्यति। ब्रह्महत्यादीनाञ्च वेदनिषिद्धत्वेनाधर्मत्वं 
लोकेनापि स्वतःसिद्धम्‌। 


मीमांसकानां मते इमे एव यज्ञादयो धर्माः, यत्र सर्वविधा धर्माः समाविष्टा वेदेन स्वयं 
ते यज्ञादयः प्रथमधर्मरूपेण समादृताः। तथाच श्रुतौ--' "यज्ञेन यज्ञमयजन्त देवास्तानि धमीणि 
प्रथमान्यासन्‌'' अर्थस्तु स्पष्ट एव तथाहि देवाः प्रजातिप्राणरूपाः यज्ञेन यज्ञोक्तेन, यज्ञसाधनभुतेन 
सङ्कल्पे न वा, यज्ञं पुरुषं यज्ञस्वरूपं प्रजापतिं विष्णुं वा इति। ''यज्ञो वै विष्णुः '' इति 
श्रुतिः। अयजन्त पृजितवन्तः, तानि ते, धमीणि धमीः, प्रथमानि मुख्यानि, आसन्‌ अभूवन्‌, 
यत्र यस्मिन्‌ विराट्प्राप्तिरूपे नाके, पुर्वे साध्याः साघ्यादयो देवाः सन्ति वर्तन्ते तं नाकं विराद्प्राप्तिरूपं 
स्वर्ग, ह निश्चयेन, ते महिमानः, तदुपासकाः सचन्ते समवयन्ति प्राप्नुवन्तीत्यर्थः | 


तस्मात्‌ पूजनात्तानि प्रसिद्धानि जगद्रूपविकाराणां धारकाणि प्रथमानि मुख्यानि भूतानि 
आसन्‌ एतैः सकलैरपि तथ्यैः परिचितेन महामनसा जैमिनिना यथोक्तं धर्मलक्षणं कृतम्‌। 
सर्वथालौकिकः सन्नपि जैमिनेरयं धर्मो लौकिकतां नातिक्रामति। धर्मेणानिवार्यतया प्रयोजनवता 
भाव्यम्‌। यतो मीमांसका एतेन तथ्येन परिचिताः सन्ति wq प्रयोजनमनुद्दिश्य न मन्दोऽपि 
प्रंवर्तते''1 ' एतत्प्रवृत्तिसिद्धये एव धर्मे प्रयोजनरूपेण इष्टसाधनताया आवश्यकत्वं मतम्‌। 
प्रयोजनवत्तया समं धर्मेऽपेक्षणीयमन्यद्‌ यदस्ति तदेतत्तस्य वेदबोधितत्त्वम्‌ एव इति। यदि 
वेदबोधितत्वं धर्मेण सम्बन्धं न क्रियते ततो घटचैत्यवन्दनादयोऽपि ut स्युः प्रयोजनवत्त्वात्‌। 
धर्मस्य कृते तृतीयं विशेषणमनिवार्यं मतं, तदस्ति तस्य अर्थता इति। 


तेनानर्थवता न भाव्यमित्यर्थः | यदीदं विशेषणं न स्यात्‌, तर्हिं श्येनयागादिकमीण्यपि धर्मत्वं 
लभेरन्‌। 


यः शत्रुवधं काङ्ख्षेत्स श्येनयागमनुतिष्ठेत्‌। एतद्‌ वेदेन विहितम्‌; शत्रुवधश्च अस्य 
प्रयोजनमपि। अस्मिन्‌ qund सत्यपि नायं धर्म इति वक्तुं शक्यते, यतः शत्रुवधस्य सम्बन्धो 
हिंसाद्वारा नरकेनापि अस्ति। स च निषिद्धः । अनया दृष्ट्या यः श्येनयागः साक्षादनर्थकृत्सन्नपि 
परम्परयानर्थनैव सम्बन्धः। यज्ञे पशुवधो यज्ञार्थं क्रियते, परं न सा fea सा हि 
यागजन्यफलान्तर्भूतत्वेन स्वतन्त्रफलरहिता। तथाच मानवीये- 


यज्ञार्थं पशवः सृष्टाः स्वयमेव स्वयम्भुवा। 
यज्ञोऽस्य भूत्यै सर्वस्य तस्माद्‌ यज्ञे वधोऽवधः॥ 
(५/३९) 
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ओषध्यः पशवो वृक्षास्तिर्यञ्चः पक्षिणस्तथा। 
यज्ञार्थं निधनं प्राप्ताः प्राप्ुवन्त्यच्छरितीः पुनः ॥ 
(wo) 
अस्येदं तात्पर्यमस्ति ;--यजसिद्धयर्थ ब्रह्मणा आत्मना एव आदरेण पशवः सृष्टाः, यज्ञश्नाग्रौ 
प्रास्ताहुतिन्यायात्सर्वस्यास्य जगतो विवृद्धयर्थः। एतस्मात्कारणाद्‌ यज्ञे वधोऽवधः एव 
वधजन्यदोषाभावात्‌। 


ओषध्यो व्रीहियवाद्याः, पशवश्छागाद्याः, वृक्षा यूपाद्यर्था तिर्यञ्चः कूर्मादयः, पक्षिणः 
कपिझलाद्या:, यज्ञार्थं विनाशं गताः पुनजीत्युत्कर्ष प्राप्रुवन्तीत्यर्थः | 


एतेषु श्येनयागादिषु धर्मता नापद्येत, अतएव धर्मेणार्थः इति विशेषणमनिवार्यम्‌। किं 
बहुना--प्रयोजनवत््वे सति वेदविहितत्त्वे सत्यनर्थासम्बन्धत्वं धर्मत्वमिति मीमांसकानां पक्षः। 
तथाच-- 


फलतोऽपि च यत्कर्म नानर्थनानुवध्यते | 
केवलं प्रीतिहेतुत्वात्तद्धर्म इति गीयते॥ 


अस्येदं तात्पर्यं यत्कर्म स्वरूपतो फलतो वानर्थेन नानुवध्यते, केवलं सुखस्यैव हेतुत्वात्‌ 
तद्धर्मशब्देन प्रोच्यते | 


पूर्वोक्तक्मीतिरिक्तः कोऽपि एतादृशः पक्षो नास्ति, यस्मिन्‌ सर्वस्यापि लक्षणस्य समावेशो 
भवेत्‌। एतद्विपरीतोऽ धर्मः | 


भगवता जैमिनिना जिज्ञास्यमानस्य धर्मस्य लक्षणं कुर्वता चोदनालक्षणोऽर्थो धर्मः'' 
सूत्रमिदं विहितम्‌। सूत्रेणानेन को नाम धर्मः? किञ्चास्य लक्षणम्‌? इति प्रश्नद्वयस्य समाधानं 
कृतम्‌। अथीद्वैदिकविधिद्वारा निर्दिष्टनिः श्रेयसप्रापेकोऽर्थो धर्म: । 


प्रसङ्गे ऽस्मिन्‌ महामतिना शबरस्वामिना इयं शङ्का समुत्थापिता ua: सिद्धोऽसिद्धो वा 
यदि सिद्भस्तर्हि सर्वज्ञातत्वान्न जिज्ञास्यो यदि असिद्धस्तर्हि अञ्ञातत्वादिच्छाभावाच्च न 
जिज्ञास्यः | 


तस्माद्धर्मजिज्ञासायाः प्रकरणमेव व्यर्थम्‌। अस्य srs SN मस्य स्वरूपविषये 
विदुषामनेकं विचारं विना यदि कस्यचिद्धर्मस्याङ्गगतं लक्षणं स्वीकृत्य को : B 
तन्न केवलं लक्ष्यभ्रष्ट: स्यादपि तु अनर्थमपि लभेत; अतो धर्मजिज्ञासावश्यकी। अस्मिन्‌ 
सूत्रेडधिकरणेन सर्वेऽवयवाः द्रष्टं शक्यन्ते। सूत्रकारेणास्मिन्‌ सूत्रे धर्मस्य लक्षणं कुर्वन्‌ 
तद्विषयोपरि प्रकाशो विहितः। 


चोदना अर्थादवेदगतविधिवाक्यमेव धर्मस्य मुख्यं लक्षणम्‌,-अर्थः-निःश्रेयसा समं 
पुरुषसंयोजककार्यं धर्म: | अर्थस्यास्य विशेषणे '* चोदनालक्षित: '' इत्यस्य प्रयोगः | अतः सिद्धयति 
यत्केवलं तेषां कल्याणकरक्रियाकलापानामेव धर्मसंज्ञा भवेत्‌, ये वेदविधिलक्षिता स्युः | 
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क्रियाप्रवर्तकवेदवाक्यानामपरिमेयशक्ते: प्रकाशनं शबरस्वामिना कृतम्‌ :-- 


वेदः अतीतवर्तमानभविष्यत्सूक्ष्मव्यवहितविप्रकृष्टादिसर्वपदार्थान्‌ बोधयितुं प्रभवति। 
अन्यत्किञ्जित्‌ साधनं नैवं कत्तु क्षमः प्रत्यक्षे तन्मूलकेषु वा शक्तिरियं नास्त्येव। 


परमकारुणिकेण जैमिनिमुनिना धर्मस्य प्रयोगो नात्र पुण्यार्थे विहितः; अपि 
तु पुण्यजनककर्तव्यमात्रमस्यार्थः कृतः। महर्षिजैमिनिकृतधर्मलक्षणात्त्रयो निष्कर्षाः प्रभवन्ति। 
यथा-(१) वेदनिर्दिष्टं पुण्यजनकं कार्यं धर्मः। (२) धर्मज्ञानस्य वेद एव साधनम्‌। 
(३) वेद एव धर्मे प्रमाणम्‌। 


धर्मे बेदस्य प्रामाणिकतायां aga; शङ्खाः समुत्थापिताः परन्तु विद्धततक्लजैभीष्यकारैः सर्वासां 
सम्यगुत्तराणि प्रदत्तानि। भाष्यकाराणामत्रेयं युक्तिः,-यदि वेदोक्त-विधिना ज्ञानं भवेत्तदवश्यमेव 
सत्प्रमाणम्‌, यतोऽसत्वस्तुनां ज्ञानं भवेदसदर्थे बुध्यते इति विप्रतिषिद्धम्‌। '' स्वर्गकामो यजेत'' 
इत्यादिविधीनां सन्दिग्धत्वं न कोऽपि प्रतिपादयितुं समर्थः | 


ज्ञानमिदं कालस्थानपुरुषादिभेदेन न परावर्तते। अतो मिथ्यात्वं नैव वक्तुं शक्यते। 
एबमनेक-युक्तिभिर्भाष्यकारैर्वेदप्रामाण्यविषये समुत्तरं प्रदत्तम्‌। यथा-वेदप्रतिपादितविधिष्वपि 
अर्थ एव धर्मः, नानर्थः! यदि एतत्प्रतिपादकविधिरेव धर्मः स्यात्तदा `` श्येनेनाभिचरन्‌ यजेत'' 
इति ेदप्रतिपादितः श्येनयागोऽपि धर्मो भवेत्‌। परन्तु शत्रुमारणरूप-हिंसात्मकत्वात्सोऽनर्थः; 
अश्रेयस्करो भवेत्‌। अस्मिन्‌ सन्दर्भे प्रागेव समाचर्चितम्‌, शत्रुबधहिंसात्मको नरकादिदुः- 
खजनकः। अतएव श्रुतौ समुद्घोषितम्‌ ;--'*मा हिंस्यात्सर्वा भूतानि'' लोकेऽपि अहिंसा परमो 
धर्म:। हिंसा नाम प्राणवियोगफलकव्यापारः। अत्र धर्मलक्षणसूत्रशक्तौ शङ्केयं समुदेति यत्‌ ; 
उक्तविषयप्रतिपादने (धर्मलक्षणप्रतिपादने) सुत्रस्यास्य शक्तिरस्ति न वा,-चोदनालक्षणो धर्मः, 
नानर्थः | एकवाक्यवत्प्रतीयमाने अस्मिन्‌ सुत्रे यदि द्वयोरर्थयोः कल्पना स्यात्तदा तदेकवाक्यता 
भग्ना स्यात्‌, इत्यस्य समाधानार्थं भाष्यकारैरकारि-यद्वाक्यभेददोषो वैदिकवाक्येषु एव भवति, 
सुत्रवाक्येषु न। ससूत्रेषु तु योगविभागो (वाक्यभेदो) भवत्येव l 


अत एवात्रापि वाक्यद्वयस्य कल्पना वर्तते वस्तुतोऽत्र एकमेव वाक्यमस्ति । यथा-- भाष्यकारैः 
सुस्पष्टं समुट्रद्धितम्‌ ;--अर्थः (श्रेयस्करं) कार्यं धर्मस्तद्वेदविधिरेव यजूज्ञातं स्यात्‌, यो धर्मः 
स चोदनालक्षणः, न तु यश्चोदनालक्षणः स धर्मः इति, तथात्वे (चोदनालक्षणत्वे) अनर्थस्यापि 
चोदनालक्षणत्ात्तस्य धर्मत्वव्यावृतत्यर्थमर्थग्रहणमावश्यकमिति अर्थद्ठयप्रयुक्तवाक्यभेदो भवेत्‌। 
वेदमीमांसामूर्तिना भगवता भट्टपादेन स्वकीये श्लोकवार्तिके धर्मविषयकविभिन्नचिन्तकानां 
विचारा अस्वीकृताः। तेषां विचारेण पञ्च सिद्धान्ता अस्वीकृताः — l 


(१) Wurf, यन्मतेऽन्तःकरणवृत्तिर्धर्मः i 


(२) बौद्धमतम्‌ ;--सदसत्कर्मणां फलस्वरूपमानसवासना धर्म:। (एकेन ज्ञानेन परस्मिन्‌ 
ज्ञाने समुत्पन्ना वासना धर्म:)। 
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(3) जैनमतम्‌ ;--देहारम्भकपुण्यविशेषेण समुत्पन्न: पुद्गलरूपपरमाणुर्धर्म: | 
(४) नैयायिकानां विहितकर्मजन्यात्मविशेषगुणो धर्मः | 
(५) केचिद्‌ मीमांसका अपूर्वमेव धर्म इति कथयन्ति। तथाच-- 


अन्तःकरणवृत्त्यादौ वासनायाञ्ञ चेतसः। 
पुदूगलेषु च पुण्येषु नृगुणेऽपूर्वजन्मनि॥ 
(श्लोकवार्तिके-२/१९५) 
अत्र प्रथमचत्वारि मतानि पुरुषार्थरूपेण वेदैर्न वयं विद्य: | अस्यां स्थितौ ' चोदनालक्षणोऽर्थो 
'धर्मः'' इति लक्षणेन सङ्गतेरभाव्रादिमानि चत्वारि लक्षणानि न समीचीनानि। अपूर्वविषये 
यदूविचारो वस्तुतो धर्मसाधनाद्यागात्साध्यात्स्वर्गाद्‌ वा न वैभिन्नम्‌। यदि यागस्य weist 
स्थाने वेदेषु अश्नुतपदार्थस्यापूर्वस्य कल्पना क्रियेत, तदासङ्गतिः स्यात्‌। अतो भगवता 
भट्टपादेनापूर्वं धर्मस्य लक्षणमस्वीकृत्य शक्तिविशेषः स्वीकृतः। इयमपूर्वशक्तिर्यागादिसाधनेषु 
पशुस्वर्गादिसाध्येषु वा निहिता। 
महर्षिणा कणादेनेत्थं धर्मलक्षणं विहितम्‌ ;~'' यतोऽभ्युदयनिःश्रेयससिद्धिः स धर्मः'' 
अभ्युदयनिःक्षेयससिद्धिः स्यात्स धर्मः। अस्मिन्‌ लक्षणे मीमांसोक्तलक्षणस्य द्वितीयखण्ड- 
‘Cond: इत्यस्य निर्देशो वर्तते। भगवता शबरस्वामिनाप्यस्मिन्नेव पक्षे स्वसम्मति दत्ता; 
(१) चोदनया यो लक्ष्यते सोऽर्थः, पुरुषं निःश्रेयसेन संयुनक्ति इति प्रतिजानीमहे। 


(२) तस्माच्चोदनालक्षणोऽर्थः श्रेयस्करः, य एव श्रेयस्करः स एव धर्मशब्देनोच्यते, तेन 
यः पुरुषं निःश्रेयसेन संयुनक्ति स धर्मशब्देनोच्यते। एवं निःश्रेयसाय ज्योतिष्टोमादियागो 
धर्मः । महर्षिकणादेन वेदोक्तांशो धर्मलक्षणे नैव समावेशितः। परन्तु परोक्षतस्तत्र प्राप्त एव! 
यत आगामिनि सूत्रे 

“'तद्वचनादाम्नायस्य प्रामाण्य’ मित्युक्त्वा इदं निरूपितं ; सद्धर्मप्रतिपादकत्वाद्‌ वेदस्य 
प्रामाण्यमिति। एवं वेदविहितानि ज्ञातानि वा स्वगीपवर्गसाधकानि कर्माणि धर्मस्य स्वरूपमिति 
प्रकारान्तरेण तेऽपि अभिमन्यन्ते। निःश्रेयसशब्दः परमश्रेयसः सर्वोत्तमाभीष्टस्य वाच्यो यो 
मोक्षोऽपवर्गो वा (परमपुरुषार्थः) एवास्ति। 

“मीमांसका नैयायिकेम्यो वैशेषिकेभ्यश्च विपरीतामिमां स्थितिं भावरूपां स्वीकृत्य स्वर्गादिकमेव 
निःश्रेयसः विदुः। अयं यागादिसाधनाभ्यां निष्पद्यते। भट्टपादेनास्मिन्‌ सन्दर्भे श्रेयसो धर्मस्य 
च सम्बन्धः प्रदर्शितः — 

श्रेयो हि पुरुषप्रीतिः सा द्रव्यगुणकर्मभिः। 
चोदनालक्षणैः साध्या तस्मात्तेष्वेव धर्मता॥ 
(श्लोकवार्तिके १/९६९) 
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श्रेयःपदेन पुरुषप्रसन्नताभिधीयते या वेदप्रतिपादितद्रव्यैर्गुणैः कर्मभिश्च wed) अत 
'एवोक्तद्रव्यादिष्वेव वास्तविको धर्म: समुपस्थित:। 


स्मरणीयमिदं यन्मीमांसकेषु पूर्व वेदविधीनामेव प्रामाण्यस्वीकृतेः परम्परासीत्‌। 


परं श्रुतिमूलकत्वात्‌ स्मृतिविधीन्‌ अपि प्रमाणकोटौ ते (मीमांसकाः) स्थापितवन्त: | 
धर्मशास्त्रेष श्रुतिः स्मृतिः सदाचार आत्मनोऽभीष्टकार्यजातमिति चतुर्विधमपि धर्मस्यास्तित्वे 
स्वीकृतम्‌। तथाच मुनिपुङ्गवेन मनुना भणितं ;-- 


श्रुतिः स्मृतिः सदाचारः स्वस्य च प्रियमात्मनः। 
एतच्चतुर्विधं we: साक्षाद्वर्मस्य लक्षणम्‌ ॥ 


वेदार्थस्य याथार्थ्येन विवेचनेन ज्ञायते चराचरात्मकस्यास्य समुत्पत्तिस्थितिविलयान्‌ 
धर्ममाध्यमेनैव प्रकरोति वेद: | अतएव सनातनधर्मो वेदैकगम्यो वेदस्यापौरुषेयत्वेन भ्रमप्रमादविप्र- 
लिप्साशून्यतया स्वतः प्रमाणत्वम्‌। अन्येषाञ्च स्मृतिपुराणेतिहासादिशास्त्राणां वेदानुकूलतयैव 
प्रामाण्यम्‌ । न तु स्वतः। 


“qed भगवत्पादैराचार्यशङ्खरैः सूत्रभाष्ये भाषितमिदम्‌ “ae: सूष्टेमूलम्‌'”। अनेन 
ज्ञायतेऽस्मामिः ;—वेदधर्मा एव मानवैरनुष्ठेयास्तदनुष्ठाने एव लोकधर्मो रक्षितो भवति। वेदस्यानुसरणे 
मानवस्य महोन्नतं जीवनं भवति वेदे न केवलं धर्माणामुपदेशः परन्तु देशकालपात्रसंस्कृत्याद्यनुसारं 
मानवजीवनं समुपवर्णितं विद्यते। 


वेदमार्गस्यावलम्बनाद्‌ मानवः सुखशान्त्यादिभिर्जीवनं यापयति। 


अतो वेदो महान्‌। यथा--रत्रापणे विरला जनास्तत्र क्रेतुं प्रातुं वा व्रजन्ति। एवमेव 
पारम्परिकवेदसम्प्रदायानुसरणं विरला एव जनाः कुर्वन्ति। तेन वेदसम्प्रदायस्य का हानिः। 
वेदस्यास्य प्राशस्त्यं सर्वथा सर्वदा सर्वत्र ब्रह्मर्षिभिर्महर्षिभिश्च प्रगीतम्‌। तथाच महर्षिणा 
मनुना ;-- 
पितृदेवमनुष्याणां वेदश्चक्षुः सनातनम्‌। 
अशक्यं चाप्रमेयञ्च वेदशाश्त्रमिति स्थितिः॥ १॥ 


चातुर्वण्यं त्रयो लोकाश्चत्वारश्चाश्रमा पृथक्‌ । 
भूतं भव्यं भविष्यञ्च we वेदात्प्रसिद्भयति॥ २॥ 


बिभर्ति सर्वभूतानि वेदशास्त्रं सनातनम्‌। 
तस्मादेतत्परं मन्ये यञ्जन्तोरस्य साधनम्‌ ॥ ३॥ 


वेदशास्त्रार्थतत्त्वज्ञो यत्र कुत्राश्रमे वसन्‌। 
इहैव लोके तिष्ठन्‌ स ब्रह्मभूयाय कल्पते॥ ४॥ 
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सैनापत्यञ्च राज्यञ्च दण्डनेतृत्वमेव च। 
सर्वलोकाधिपत्यञ्च वेदशास्त्रविदर्हति॥ ५॥ 


योऽनधीत्य द्विजो वेदानन्यत्र कुरुते श्रमम्‌। 
स जीवन्नेव शुद्रत्वमाशु गच्छति सान्वयः ॥ ६॥ 


यथा काष्टमयो हस्ती यथा चर्ममयो मृगः। 
यश्च विप्रोऽनधीयानस्क्रयस्ते नाम निभ्रति॥ ७॥ 


आर्ष धर्मोपदेशञ्च वेदशासत्राविरोधिना। 
यस्तर्केणानुसन्धत्ते स धर्म॑ वेद नेतरः॥ ८॥ 


शिष्टाः पुनः सर्वाणि शास्त्रीयाणि वचनानि विविच्य व्यपदिशन्ति ;--वेद्यन्ते ज्ञाप्यन्ते 
धर्मादिपुरुषार्थचतुष्टयोपाया येन स वेदः। स च द्विविधः। मन्त्ररूपो ब्राह्मणरूपश्रेति। स वेदः 
प्रत्यक्षादिः प्रमाणान्तरैयीर्थोऽ नवगतस्तादृशमर्थं स्वर्गादिरूपश्रेयःसाधनीभूतं यः शब्दराशिरावेदयति 
स एव वेदशब्दार्थ इति निश्चेतव्यमस्ति। अत एवोक्तः पुर्वाचार्यैः — 


''प्रत्यक्षेणानुमित्या वा यस्तूपायो न बुध्यते। 
एतं विदन्ति वेदेन तस्माद्वेदस्य वेदता''॥ 


एवमन्यत्रापि लक्ष्यते "नेन्द्रियाणि नानुमानं वेदा ह्येवैनं वेदयन्ति''। 


सर्वज्ञस्यास्य वेदस्यापरिमेया शक्तिः | एतद्‌ विषये असर्वज्ञैरस्माभिः पूर्णतया वक्तुं न शक्यते। 
अतो यत्किञ्चिदेव उकृत्वान्ते- 
शास्तरोक्तवादान्‌ प्रतिपद्य तेषां 
समन्वयायैष कृतः प्रयत्न: | 
असाधु यत्तत्र स नः प्रमादो 
यंत्साधु सर्वः स गुरुप्रसाद: I 
भूमौ स्खलितपादानां भूमिरेवावलम्बनम्‌। 
श्रुते जातापराधानां त्वमेव शरणं श्रुते!॥ 


॥ इति शिवम्‌॥ 
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THE CONCEPT OF RTA 
AND Its DEVELOPMENT 
Dr. Mrinal Kanti Gangopadhyay 


The concept of rta, one of the key concepts of the ancient Vedic seers, 
lies at the root of two most remarkable doctrines developed later in the 
intellectual tradition of the Indians, one relating to the physical and the 
other relating to the metaphysical. On the one hand, it tends to point to 
one fundamental notion which may be considered vital and essential for 
the development of science and on the other, it appears to be conducive 
to the formulation of another basic principle which has deeply influenced 
the philosophical speculations of the Indian thinkers of all sects and creeds. 


Now, then, what exactly is this rta? The word rta, along with its 
derivatives and compounds, occur over four hundred and fifty (450) times 
in the Rgveda indicating perhaps the fact that rta is to be viewed as one 
of the key concepts in this great collection of songs and hymns. It is however 
not easy to determine its exact meaning since it is quite an archaic word. 
According to the Nighantu, at least six meanings may be assigned to the 
word, namely, udaka (water), dhana (wealth), satya (truth), yajfia (sacrifice) 
and devatavisesa (a particular god). But as its occurrence in different 
contexts reveals, it would not be doing justice if we take the word in such 
a simple or plain sense, for it seems to convey undoubtedly a deeper 
significance. In fact, even the traditional commentators have not succeeded 
in explaining its meaning uniformly throughout the Rgveda. 


Let us then see how some of the modern scholars have attempted to 
translate it. Winternitz translates it as "order of the universe". Macdonell 
takes it in the sense of "physical and moral order" with an added comment, 
"the notion of this general law, recognised under the name rta (properly, 
the course of things), we find in the Rgveda extended first to the fixed 
rules of the sacrifice, and then to those of morality". According to Keith, 
it is a term not only for cosmic order, but also for moral order. “The term 
for cosmic order, Rta and its opposite, Ánrta, express also moral order as 
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in the dialogue of Yama and Yami; Rta forbids and doubtless also 
commands positive action. Rta is more than truth, Satya,......though truth 
is given an extraordinary high place in its various senses......” He is also 
of the opinion that rta is clearly an inheritance from the Indo-Iranian period, 
“since the term Asi (Urta) is found in the Avesta, and has there the same 
triple sense as in Vedic India, the physical order of the universe, the due 
order of the sacrifice, and the moral law in the world”. Hiriyanna writes : 
“This word (ie. rta), which is pre-Indian in origin, originally meant 
uniformity of nature or the ordered course of things such as is indicated 
by the regular alternation of day and night, while in the Mantras it not 
only bears this significance but also the additional one of ‘moral order’.” 


How do the Vedic seers themselves look upon rta? They place rta 
in the most exalted position. Thus (as Keith notes) : “The dawns arise in 
the morning according to the rta, the fathers have placed the sun in the 
heaven according to the rta ; the sun is the bright countenance of the rta, 
and the darkness of the eclipse is contrary to law, Vrata. The year is the 
wheel of rta with twelve spokes. The red raw milk, the product of the 
white uncooked cow, is the rta of the cow under the guidance of the rta. 
Agni, the fire, which, hidden in the waters and the plants, is produced for 


man from out of the kindling sticks, becomes the shoot of rta, born in ' 


the rta. The streams flow in obedience to the law of rta". 


Again, we find an echo of the above in Radhakrishnan's explanation 
of the nature of rta also. He writes : “Rta literally means ‘the course of 
things.' It stands for law in general and the immanence of justice. This 
conception must have been originally suggested by the regularity of the 
movements of sun, moon and stars, the alternations of day and of night, 
and of the seasons. Rta denotes the order of the world. Everything that 
is ordered in the universe has rta for its principle. ......Even the gods cannot 
transgress it. Rta originally meant the ‘established route of the world, of 
the sun, moon and stars, morning and evening, day and night’. ‘The dawn 
follows the path of rta, the right path; as if she knew them before. She 
never oversteps the regions. The sun follows the path of rta’. The whole 
universe is founded on ria and moves in it”. 


One point' that seems to emerge clearly from all this is that rta stands 
for some sort of a fixed order, regularity, uniformity, an inviolable principle 
and this is operative primarily in the physical sphere, in respect of the natural 
phenomena. In other words, it may me said that in it we find, though 
essentially as a germ, a concept of the law of nature which is generally 
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considered the basic plank on which the edifice of science is constructed. 
Of course, we must be careful not to be overenthusiastic. It is not that 
the concept is presented here in a cut and dried form. All that we can 
say is that we have a hint. On the basis of keen observation of the facts 
of nature around them, the Vedic seers arrived, may be unconsciously, at 
a very important and remarkable idea. Filliozat thus finds in the concept 
of the rta "the rudiment of the scientific notion" and observes : "The rta 
is the regular order in general, being the moral rectitude, the ritual 
exactitude, and the true law of the universe ; in one word it is the Norm. 
Varuna is the Lord and the guardian of this Norm. ...... He has for basis 
the sentiment that all things are harmoniously regulated and are not left 
to chance in this universe. The fixity of the stellar figures, the periodical 
return of the mobile stars to similar positions, the evident verification of 
all the principal and regular phenomena of nature have, from a very early 
date, imposed this notion. Among the peoples inclined to explain the 
organism by the cosmos and the cosmos by the organism, this notion must 
have quickly extended itself from the sky to the earth, from the world to 
the living being. Although victim of innumerable accidents, the existence 
of this last one could not be conceived as being outside the orbit of the 
great cosmic law, as the same body was a little cosmos. If this is not, 
properly speaking, a scientific concept of natural law, it is at least an idea 
quite near the same. The scope of this idea is absolutely general because 
there is nothing which is not governed by rta, including the moral behaviour 
of man. Sometimes the Indian and the Iranian minds are blamed for having 
thus mixed up the physical and the moral, but it should also be recognised 
that this very mind has also raised above them a sufficiently large concept 
for covering both of them." 


It also appears that this rudimentary notion of the law of nature or 
the concept of rta found its way into the various systmes of Indian 
philosophy, though in a different terminology, in the name of the doctrine 
of svabhdva or inherent nature. Though the doctrine is oftern denounced 
as a heretic view, still, in fact, the role of svabhava cannot be totally 
dispensed with by most of the systems. Thus the principle vastu-svabhavasya 
aparyanuyojyatvat is one almost unanimously accepted. Things are as their 
nature makes them and no question is to be raised in this regard. Fire is 
hot, water is cold, and air is neither hot nor cold. Why are they so? A 
follower of the Nyàya-Vai$esika may answer that these three substances 
are products of atoms as are possessed of such qualities. But, then, how 
is it that a fire-atom alone is hot to touch and not a water-atom or an 
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air-atom? The answer must be that it is so by its nature and the query 
cannot proceed further. Or, we may take up the instance of the Samkhya 
theory of creation and evolution of the world, often accredited as a distinct 
contribution of the ancient Indian genius. According to Samkhya, evolution 
of the world takes place from primeval matter or pradhana itself. But how 
can an unconscious principle move into action or start transforming itself 
without the agency of something conscious? The Samkhya answers that 
pradhàna is parinama-svabhava. Just as unconscious milk flows forth from 
its own nature (svabhavenaiva) for the nourishment of the calf, just as 
unconscious water, from its own nature (svabhavenaiva), flows along for 
the benefit of mankind, just as grass, herbs, water etc., independently of 
any other cause (nimittantaranirapeksa), transform themselves into milk by 
their own nature, so the pradhàna also, though unconscious, transforms itself 
into mahat etc. from its own nature (svabhdvadeva) for the purpose of 
effecting the highest end of man. 


Incidentally, we may note also one point of similarity between the law 
of rta and Svabhavavada. According to the latter, there is no necessity of 
any external agency ; there is no divine power working behind the natural 
phenomena or any transcendental being which controls it or is implicated 
in it. The Rgvedic rta also has nothing to do with the will of God or that 
of any Vedic deity. The deities are at best the custodians of rta, but they 
have nothing to do with the making of it or bringing it into being by their 
will. Of the various Vedic gods, Varuna, often along with Mitra, is described 
to have the closest connection with rta and is said to determine the course 
of nature. But Varuna is the guardian of rta, rtasya gopa, and only in this 
capacity is he the ruler of the rivers, and the bestowers of food and rain. 
He is the revealer of rta, increaser of rta, upholder of rta; but all this, 
significantly enough, is accomplished with the aid of rta. 


Following Hiriyanna, some slight trace of the influence of the law of 
rta may perhaps be noticed also in the Buddhist views. As is wellknown, 
the Buddhists belive in Ksanabhangavada, the doctrine of momentariness ; 
there is nothing permanent, a thing means a continual coming into being 
and passing away. But a question may be asked : If everything is but a 
series of similar states, what is the relation between any two consecutive 
members of it? According to one explanation (as given in Buddha’s time), 
such succession is simply accidental; according to another, there may be 
a causal relation, but it is necessary to admit a supernatural element like 
God in addition to known factors. Buddha discarded both these explanations 
alike and postulated necessity as the sole governing factor. 
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On the one hand, he denied chance and emphasised the uniformity of 
nature and on the other, totally discarded supernatural intervention. Buddha’ s 
view thus resembles Svabhavavada in rejecting supernaturalism, but also 
differs from it in the fact that whereas that latter regards the necessity to 
produce the effect as inherent in the cause, in the Buddhist view, however, 
production is not the mere self-unfolding on the part of the cause, but the 
result of certain external factors cooperating with it. In short, the notion 
lying at the root is that of "ordered succession" and this idea is very old, 
for it goes back to the conceptions of rta and dharma found in earlier 
literature. 


Undoubtedly, however, in the domain of Indian philosophy, what 
appears to imbibe most remarkably the spirit or essence of rta is the law 
of Karma, which may be considered a dominant feature of Indian 
philosophical and religious thought even upto the present day. As we have 
already noticed, the Vedic conception of rta tends to emphasise the fact 
that rta is something all-pervasive, all-embracing, all-permeating, omnipresent, 
all-governing, holding sway over everything. It is thus not difficult to extend 
the principle from the physical to the moral and this would ultimately lead 
to the law of Karma. This is how Surendranath Dasgupta traces the 
development : “......the complications of ritualism were gradually growing 
in their elaborated details. The direct result of this growth contributed 
however to relegate the gods to a relatively unimportant position, and to 
raise the dignity of the magical characteristics of the sacrifice as an 
institution which could give the desired fruits themselves...... If the sacrifice 
could be duly performed down to the minutest detail, there was no power 
which could arrest or delay the fruition of the object.....'The performance 
of the rituals invariably produced certain mystic or magical results by virtue 
of which the object desired by the sacrificer was fulfilled in due course 
like the fulfilment of a natural law in the physical world...... Sacrifice was 
regarded as almost the only kind of duty, and it was also called Karma 
or Kriya (action) and the unalterable law was that these mystical ceremonies 
for good or for bad, moral or immoral (for there were many kinds of 
sacrifices which were performed for injuring one's enemies or gaining 
worldly prosperity or supremacy at the cost of others) were destined to 
produce their effects. ...... These ideas of the possibilities or a necessary 
connection of the enjoyments and sorrows of a man with his good and 
bad works when combined with the notion of an inviolable law or order, 
which we have already seen was gradually growing with the conception 
of rta. and the unalterable law which produces the effects of sacrificial 
works, led to the law of Karma and the doctine of transmigration." 
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Radhakrishnan too draws our attention to the fact in no uncertain terms. 
He writes : “The law of Karma is the counterpart in the moral world of 
the physical law of uniformity. It is the law of the conservation of moral 
energy. The vision of law and order is revealed in the Rta of the Rgveda. 
According to the principle of Karma there is nothing uncertain or capricious 
in the moral world. We reap what we sow. The good seed brings a harvest 
of good, the evil of evil." 


Again, he notes its contribution to ethics : "Turning to the ethics of 
the Rgveda, we find that the conception of rta is of great significance. 
It is the anticipation of the law of Karma, one of the distinguishing 
characteristics of Indian thought. It is the law which pervades the whole 
world, which all gods and men must obey. If there is law in the world, 
it must work itself out. If by any chance its effects are not revealed here 
on earth, they must be brought to fruition elsewhere. Where law is, disorder 
and injustice are only provisional and partial. The triumph of the wicked 
is not absolute. The shipwreck of the good need not cause despair." 


As a result, rta becomes rather a way of life and does not remain 
as mere theory. I quote again from Radhakrishnan : “Rta furnishes us with 
a standard of morality. It is the universal essence of things. It is the satya 
or the truth of things. Disorder or Anrta is falsehood, the opposite of truth. 
The good are those who follow the path of Rta, the true and the ordered. 
Ordered conduct is called a true Vrata. Vratani are the ways of life of 
good men who follow the path of Rta. Consistency is the central feature 
of a good life. The good man of the Vedas does not alter his ways. Varuna, 
the perfect example of the follower of Rta, is a dhrtavrata, of unalterable 
ways”. 
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SOME PHILOSOPHICAL CONCEPTS : 
EVOLUTION FROM THE VEDAS TO 
_ SWAMI VIVEKANANDA, SRI AUROBINDA 
AND POET TAGORE THROUGH 
SANSKRIT LITERATURE 
Dr. Dipak Ghosh 


[ The above-titled writing was read in the National Seminar under the 
auspices of Maharsi Sandipani Rastriya Vedavidya Pratisthan and Sri Sri 
Sitarimdas Orhkar Nath Sarhskrta Siksa Sathsad. ] 

The whole Vedic Literary contemplation, an unprecedented unique old 
record of Indo-European-Family of Languages, enshrined in the language 
of Sanskrit, has been saturated with all over spreading and deep philosophical 
insights, 38 had been so in the case of all and sundry global classical 
literatures of posterity, to become an immortally ideal piece of oldest 
classical literature of Universal Humanity. India feels proud that this 
precious literature did sprout for the first time on the soil of India—in a 
hoary past of Prechristian era—no matter whether that time was 2000 B.C. 
or far more distant past. Since then uptil now (must be in future too) India 
and the Veda have been identified with each other—to feel proud of each 
other—Bharata is the Veda—the Veda is Bharata. 


The whole Vedic Literary record is distinctively marked by the two 
heterogeneous characters—Ritual (kriya) and Speculative (jñäna), comprising 
Sarhbita-Brahmanas and Aranyaka-Upanisads. But the last one did not 
spring into existence all of a sudden. To quote Prof. MaxMuller ‘—like 
a stream which has received many a mountain torrent, and is fed by many 
a rivulet, the literature of the Upanisads proves—that the elements of their 
Philosophical Poetry came from a more distant fountain’ (Max Muller’s 
History of Ancient Sanskrit Literature, p. 566). The Sarhhità and the 
Brahmana—the two Vedic texts concerned mainly the ritualistic aspect of 
the Veda are that distant fountain. 
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Undeniable, therefore, is the ultimate supremacy of Wisdom over Ritual 
—the supremacy of the Philosophic texts the Upanisads over Ritualistic 
texts the Sarhhita and the Bhahmana, the former being known as Vedanta 
the concluding portion of the Veda, and the critical study on it as Jianakanda 
and Uttara Miméarhsa, where as, the critical study, certainly with Philosophic 
view point, on Samhita and Brahmana—the two Ritualistic texts of the Veda 
as Karmakanda and Pirva-Mimarhsa or Karma-Mimamsa. 


But the overflow and the everflow over the soil of India of this Vedic 
ancient Wisdom (prajiia purnani) comprising both Ritualistic Philosophy and 
Speculative Philosophy stealthily and gradually begin to cease in India in 
middle age. From this period onwards in India the advancement of Vedic 
Knowledge has almost stopped—a peculiar stagnation embraced even all 
the philosophical schools of the country. This is as if a long flowing vast 
river has dried up. Our country India is stagnant and confined to Herself. 
Died out all the talents searching for old precious thoughts to discover the 
new Truths—all the repetition and meaningless illogical dull and superstitious 
social customs and practices appeared alarmingly. 


At this critical juncture of India dawned on the firmament of Bengal— 
nay India—a new aura called Renaissance, better known as Bengal 
Renaissance. Etymologically the French word Renaissance means rebirth— 
birth again—revival of valuable old classical thoughts and cultures, 
traditionally coming down for a longtime—the old Universal Truths and 
Values of our country—all enshrined in Vedic Sanskrit language and 
literature. In 19th Century A. D. being fully bathed in Indian Philosophy, 
specifically the Vedanta Philosophy developed on the foundation of Vedanta 
Upanisads, and also being bathed at the sametime in the European thoughts 
and cultures Raja Rammohan Roy felt deeply this dark condition of our 
country, inevitably looked back—looked back with his tremendous intellectual 
dynamism towards Vedic Wisdom of the Seers. Similar dynamic look back 
in 14th-16th Century A. D. did happen in Europe known as European 
Renaissance—it was the look back towards the ancient Greek culture and 
civilization. 


By this time the unorthodox intellectual society of our country was 
simultaneously enlightened by Western Philosophy and Natural Science. But 
as a result of thus being enlightened by Oxydental horizontal intellectualisation 
those scholars of our native land started deeply realising that they were 
mechanically and blindly adopting the Western thoughts. They started to 
make an introspective analysis. They got startled and hurt. The young 
scholars of Bengal then tried also to educate themselves in Western 
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system—i.e. European Classics, specifically the Greek Classics like ancient 
Greek Art Literature and Philosophy. Parallelly and simultaneously they 
began to dip deep into Indian Classics embedded mostly in Sanskrit 
literature. They made beginning with the Veda and the Vedanta and other 
Indian Philosophical Schools. Thus the new generation of India made a 
unique unison between Western Classics and Indian Classics. 


The effluent affluency of Sanskrit-Oriented Indian Wisdom fountaining 
from the Vedic Literature—which was stagnant for a longtime from the 
beginning of the middle age till the dawn of 19th Century started flooding 
the soil of Bengal too, consequently bearing a great Intellectual Revolution, 
being known to the whole of India as Bengal Renaissance. The curseful 
darkness of the long-lingering mental and cultural slavery under foreign 
rule was dispelled. 


Swami Vivekanda Sri Aurobinda and Kaviguru Rabindranath Thakur, 
the three great sons of Bengal, pioneered the Renaissance in Bengal and 
this spread out in the whole of India forthwith like a vast bonfire. What 
happened then—the stagnation of all Vedic Study and Classical Sanskrit 
Culture during the period of slavery of dependency under the feet of Foreign 
European Rule actually pained them—not only pained—rather hurt their 
ego as Indians. But as Indians they wanted to evince and establish that 
the ancient civilization and culture of India enshrined in classical language 
& literature was not less than those of Europe—both ancient and modem, 
past and present. They marked with keen observation that some Western 
scholars during the period of India’s dependency started humiliating 
inhumanly the ancient Indian Wisdom of our Seer Forefathers with eye- 
brow abhorrence and superiority complex. Their peremptory negative and 
aggressive attitude to this Wisdom of India of pristine glory hurt the heart 
of these three. 


As a natural reaction they took the vow to prove before the world 
that those foreign scholars were wrong, and may be, were politically and 
administratively motivated. Then the great intellectual trio devotionally and 
dedicatively plunged deep at the bottom of study of Vedic and Post-Vedic 
critical textual study with a multi-dimensional spectrum. They added an 
innovative and more critical interpretetion to the prajfia purani of India with 
a synthetic and rational outlook. And this was possible because they were 
bathed simultaneously in both Oriental and Oxydental ancient wisdom. This 
was the frutious output of their successful synthesis of both the systems— 
Oriental and Oxydental—of both times past and present—old and new.I 
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think this idea of rediscovery of indigenous and invaluable treasure and 
counter-attack at the same time on the foreign scholar-antagonists gave birth 
to a new study of Vedic literature and philosophy. 


In the worldwide immortal words and works of Swami Vivekananda 
the world finds with adoration and admiration, a great evolution of the Veda 
and its philosophical thought and it is a great Revolutional Evolution indeed. 
Swami Vivekananda, the most favourable and blessed disciple of Lord Sri 
Sri Ramkrisna, the real embodiment of living Vedanta, has awakened the 
whole Nation from the lethergic sleep to take up once again the great ancient 
ideals of India’s culture based on spiritual values—introduced the concepts 
of Vedanta and Vedantic outlook to the Western World which knew nothing 
about the profundity of greatness of ancient Vedic ideals visualised by our 
great Vedic Fore-Father-Seers, thinking India to be merely a land of 
superstition and poverty. This is his practical and pragmatic Vedanta 
Philosophy. Furthermore, he propagated that the ideals of Vedanta should 
not remain only in Scriptures—only in the caves and forests. Worship of 
God in the form of Man has to become a part of our everyday life. Jiva 
Seva is Brahma Seva—because Jivas are really identical with Brahman. 
Jivo Brahmaiva naparah—Jivas are reflections of one Brahma. His clarion 
call to the Nation was : Carry the light and life of Vedanta to every poor 
and rouse up the spiritual divinity that is hidden within every soul. His 
message was : Strength, Strength is what Upanisads speak—, be not weak, 
you being ultimately the Absolute Soul, who is the fullmine of strength. 
You are also embodiment of full strength. Nayamatma balahinena labhyah— 
Uttisthata jagrata prapya baran nibodhata—are the eternal message of the 
Upanisads 1.8. Vedanta. 


The first step in getting strength is to uphold the Upanisadic beliefs 
and ideals—'I am the Soul. Me the sword cannot cut, nor weapons pierce, 
me the fire cannot burn, me the air cannot dry, I am the omnipotent. I 
am the omniscient.’ Let us listen to the echo of the Upanisadic gospels 
in the vociferous declaration of Swamiji—in the thunderous rumbling voice 
of Swamiji. Quoting his Guru he upholds the Universal Oneness, Religious 
Oneness, Humanity Oneness—i.e. Oneness in multiplicity—Yato mat tato 
path—Yatha nadyah syandamanah samudre astarh gacchanti etc. (Mundaka- 
Upanisad)—like the different streams of different forms and names mingling 
with one vast ocean, so different religions different beliefs, different 
tendencies, various though they appear, crooked or straight, all lead to 
ultimate One. 
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To conclude about Swamiji—he has proved and established once again, 
before the Nation and the World through his evolutionally revolutional 
contemplation spirited with the philosophy of wisdom and action that the 
Vedanta Philosophy is the creamy culmination of the whole Vedic 
Philosophical process. Swami Vivekananda, the great pride-son of Bengal 
is the immortal harbinger of Neo-Vedanta to the Nation and the World. 


The second Revolutional Neo-Vedic Seer is Sree Aurobinda. He has 
made a tremendously innovative and contemplative interpretetion to .the 
ancient Vedic Wisdom, and this he has done absolutely by virtue of his 
own deeply meditative intuitive realisation. Sri Aurobinda enumerates three 

, distinct views dealing with the Philosophies of human existence : Supra- 
, Cosmic, Cosmic-terrestrial and Supra-terrestrial. In course of this discussion 
he has shown that his thinking around such physical and supra-physical 
matters is not off the track of our Fore-Father Vedic-Seers. His meditative 
contemplation is akin to that of the Vedic Seers. The most interesting thing 


is that regarding the Vedic Knowledge he is deeply regardful towards the ` 


Vedas. Sri Autobinda says that the Eternal Veda has revealed to him not 
by the help of any version or interpretetion— "The lotus of the eternal 
knowledge and eternal perfection is a bud closed and folded up within us. 
It opens swiftly or gradually, petal by petal, through successive realisation." 
(The Sonnet of the Veda—Sri Aurobinda). 


According to Sri Aurobinda—in the earlier days of classical erudition 
the ritualistic view of the Veda takes the leading role leaving behind its 
essence which gradually begins to be deemed as long lost or obscured. 
But without having any spiritual experiences intellectuals fail to reclaim 
the hidden knowledge of this eternal flavour. Sri Aurobinda's most 
revolutionary thinking in the 19th/20th century lies in his unequivocal 
declaration that Yaska's Vedic lexicon, Sayan's interpretetions of Vedic 
words fail to link up the outer and inner meaning of the eternal mystry 
of the Vedas. Vrtra is not the ordinary Vedic demon—he is the obstacle 
to eternal immortality. Another example of Sri Aurobinda's innovative 
thought in the interpretetion of Vedic word is 'go'. To quote from Sri 
Aurobinda's “The Sonnet of the Veda"— "T had already found that the Vedic 
Cow was an exceedingly enigmatic animal and come from no earthly herd. 
The word 'go' means both cow and light and in a number of passages 
evidently meant light even while putting forward the image of the cow." 


Thus, to wind up the evaluation of the revolutionary unprecedented 
innovative interpretations by Sri Aurobinda on our ancient Vedic-Seer Fore- 


Fathers we may say in one or two sentences : Taking Veda, as a seed- — 
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zbed modem Vedic Seer Sri Aurobinda works on it and gives us a new 
light, portraying a new path for future mankind. His books like The Secret 
of the Veda, Eight Upanisads, Essays on the Gita, Life divine, The synthesis 
of Yoga, Savitri—are nothing but the creations and re-creations of effulgent 
light of the eternal knowledge hidden in the Vedic Sanskrit Literature. 


Universal Philosopher Poet Kaviguru Rabindranath Thakur is another 
Neo-Vedic-Truth-Seer. He has assimilated within himself fully but poetically 
the immortal ambrosia of the Upanisadic spirits and ideals. He has proved 
once again that poets are philosophers and philosophers are poets as. had 
been our ancient Vaidika Kavi-Rsis on this sacred soil of India. 


His establishment of Santiniketan at Bolepur, known to the World as 
Visva Bharati Visvavidyalaya—an ideal Universal Educational Institution 
is absolutely on the spirits and ideals of solitary calm and quiet of Tapovana 
of ancient India. He has imbibed from the Upanisad, that the intrinsic nature 
of Soul or Self is vastness and limitlessness—He being Bhumi and Ananta. 
Breaking off the boudaries and bondages of four-walled confinements 
education should help an Individual to discover and rediscover this intrinsic 
nature of vastness of Self through open-air under-sky study with preceptor 
(Cf : the famous example of confinement of Soul or Self by the adjunct 
of body etc. which is empirically known as I—i.e. aham : abam ihaivasmi 
sadane jánanab). 


Many of Kaviguru’s lyric songs are the echoes of the Upanisad-hymns. 
In the Upanisads we find some poetic-philosophic lyrics like : dva suparna 
sayuja sakhāyā etc. (Sveta......) metaphorically representing two types of 
soul—one soul confined and another free have been lyrically reflected in 
Kaviguru’s song ‘Dui Pakhi’—two birds—one confined cage-bird and 
another free bird of nature. Kaviguru’s song is like this : khiiacar pakhi 
chila sonar khfiacatite, baner pakhi chila bane......Another. Upanisadic hymn 
is : ko hyevanyat kah prinyat yadesa akasa anando na syat......(Taittiriya......). 
Kaviguru of 19th/20th Century sings out : ei akase amar mukti, blooms 
out singing : dnandadhara bahiche bhuvane on Upanisadic hymn anandadhyeva 
khalvimàni bhiitani jayante......(Taittirtya...) etc. The spirit of these lyrics......the 
lyrics of ancient Poet-Seers and those of our Kaviguru Rabindranath is to 
fathom the intrinsic nature of Brahma the Soul or Self (átma)—the boundless 
objectless Bliss (ananta nirvisaya Brahmananda). This being the intrinsic 
nature of Brahma or Self the Individual Self (Jiva) should try to taste it— 
which he can do only by dispelling the shackles of Ignorance (ajfiana). 
This is possible because the Individual Self (Jivatmà) is Brahma—is the 
Absolute Self (Paramatma)—Jivo Brahmaiva nàparah. 
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Ananda i.e. bliss which is also the intrinsic nature of Saccidananda 
(Sat Cit Ananda) Brahma is sometimes synonymised as Rasa—raso bai sah, 
rasah hyevayam labdhvà dnandi bhavati. Kaviguru blooms forth singing 
out echoing the Rasa-realisation of the old Vedic Seer-Poets : amar sakal 
raser dhara tomate aaj hoke na hara. Oh Beloved : Be my flow of Rasa- 
realisation all lost within thee, Oh the fullbrimmed immortal fountain of 
Rasa! 


Primevally Brahma is alone, having no second to Him. He desired for 
second one. He is asathga purusa—asamgo hyayam purusah. But He does 
not enjoy His nonattached loneliness for a longtime. He longs for second 

_one with whom He will enjoy the sportive entertainment. One becomes 
many—sa vai naiva reme, tasmad ekaki no ramate saddvitiyam aicchat 
(Brhada—Upanisad). Similarly, our Poet-Seer Rabindranath sometimes feels 
himself like an estranged lone island. He writes songs like this—cchinna 
patar sájai tarani/eka eka kari khela; mahaviSve mahakase mahakalera 
majhe/ami manaba ekaki—the lonely Kavi writes again a song emotionally 
longing for a second one—améay naile trivuvane$var tomar prem hoto je 
miche. 


A lover of being lone-traveller, being surcharged with the dynamic spirit 
of lone-travelling of the Vedic Ancient Seers whose lyric-hyms. are like 
this : caraiveti caraiveti, caran vai madhu vindati, the Poet of posterity writes 
the famous song—the most beloved of our National Father Mahatma 
Gandhi—Yadi tor dak Sune keu na ase tave ekla chalo re...... 


A mystic Vedic tradition symbol Om (Omityetadaksaram etc) has come 
down to Kaviguru’s poetic-contempletion. In the Veda Om is the symbol 
of One Brahma with Jiva and Jagat within this symbol. Om has evolutionally 
come down to the Universal Poet of posterity in another form. In Kaviguru’s 
poetry Bharat Tirtha Om is the symbol of One. It includes different races 
and different castes of India within. Kaviguru Rabindranath has taken the 
symbol Om—the mystic Vedic traditional symbol, as the National symbol— 
National symbol of Unity in multiplicity—many in one—hetha ekdin 
birámbihin maha ormkar dhani, hrdaytantre eker mantre uthechila ranarani. 
The Vedic word Yajña meaning Ritual has been magnified in KaviGuru's 
Poetry as a great festival of assemblage. His song—Jagate ananda yajñe 
amar nimantran, dhanya holo dhanya holo mānava jivan—Jagati ananda 
jajfie mama nimantranam, dhanyamaho dhanyamabo minava-jivanam. 


Kaviguru’s mystic devotional poems are the outcome of undercurrent 
of Vedanta Philosophical thought. His God is One. Vedanta’s Brahma is 
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One including the whole Universe within. Brahma is One Truth (Satya 
Brahma), One Knowledge-light (Jfüna Brahma), One Bliss (Ananda 
Brahma)—in the concept of both Vedantopanisad and Kaviguru’s Poetic 
Realisation. 

To conclude : The Vedic Santi-Conception has been lyricised in 
Kaviguru's Poetry : 

Barisa dharar majhe éantira vani. 
(varsaya dharahrdi santisalilam). 

On the basis of discussions covering the title—Some Philosophical 
Concepts—Evolution from the Vedas to Swami Vivekananda Sri Aurobinda 
and Poet Tagore through Sanskrit literature we may draw conclusion within 
few words that the three great revolutionary sons of Bengal Swami 
Vivekananda Sri Aurobinda and Poet Tagore respectively stand for Action 
(Hand), Wisdom (Head) and Love-Devotion (Heart) respectively. They stand 
for three principal fundamental ideal ideas—Karma, Jñäna and Bhakti which 
are the three fundamentals of Vedic Philosophical concepts and which work 
as undércurrent effluence all through the Vedic Contemplation as well 
beginning from the Veda Samhita and culminating in the Vedanta-Upanisad.. 


* 
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VRTTIJNANA IN THE SAMKHYA SYSTEM 
OF THOUGHT 


Dr. Narayan Kumar Chatterjee 


4 


Vrtti and Jfiana are two synonymous words. Vitti denotes the mode 
of Intellect. What is the mode of Intellect? By the transmutation of which 
the Intellect maintains its existence as an object is stated as vrtti,—'varttate 
anaya iti vrttih” In the Sámkhya system Buddhi or Intellect is mutable. 
In every moment its change is inevitable. The mutation is of various types. 
The result of this mutation is also objective. When Intellect becomes 
incessant with the sattvaguna and tamas and rajas gunas are subdued, and 
the mode of Intellect becomes fit or able to take the form of a particular 
object that is called the vrtti or jñāna. This sort or jfiana or knowledge 
is not equal with the Vaisesika system i.e. it is not Consciousness as itself. 
It has got no capacity to reveal an object. It only catches the form of an 
object. It means that the mode of Intellect (Buddhivrtti) has got no capacity 
to illumine an object. It only catches the form of an object as mentioned 
above. Is this form of an object (which is the result of the transformation 
of Intellect) independent or identical with the Intellect? In reply the Sàmkhya 
Sütra advocates that it is not different from the Intellect in the theoritical 
point of view since it has got a definite shape, it is to some extent different 
from the original Buddhi or Intellect. It is the manifested form of the 
Intellect but the original Intellect remains unmanifested. Therefore, the 
difference between the manifested and unmanifested is the same between 
the mode of Intellect and the Intellect itself. Though the mode of Intellect 
has got no different entity from the Intellect. The mode of Intellect is 
dependent on the Intellect. And as such the Samkhya Sūtra clearly states 
the definition of the mode of Intellect thus : "bhagagunábhyam tattvantaram 
vrttih sambandhartham sarpatiti" (S. S. V. 107). It indicates that the mode 
of Intellect goes to the object and catches the form of the object. It is 
not excess from the Intellect and at the same it is identical and diffrent 
from the theory of Intellect.! 


DEPARTMENT OF SANSKRIT . 37 


Now a question arises. How the inanimate or insentient substance Le. 
the mode of Intellect could get the definition as ‘knowledge’ (vrtti) ? 
According to the Samkhya system the reflection of the Transcendental 
Consciousness (Purusa) falls on the inanimate mode of Intellect and for 
this reflection the mode of Intellect and the Transcendental Consciousness 
apparently seem identical. And as such though the mode of Intellect is 
inanimate it is stated as (a piece of) knowledge. This sort of knowledge 
is not transcendental, 1.8. it is not Consciousness-in-itself. Without the 
reflection of Transcendental Consciousness the mode of Intellect has got 
no capacity to illumine anything. Vijiianabhiksu opined that when this mode 
of Intellect also is reflected on the Trnscendental Consciousness, the specific 
object is revealed or illumined. Therefore, in the Samkhya system the mode 
of Intellect cannot be termed as revealer or illuminator. This vrttijiiana or 
the mode of Intellect is a novel hypothesis of the Samkhya system of 
Thought. 


The Jain philosophers etc. accept the transmutation of Consciousness. 
Accoding to them Consciousness is at the same time both the form of an 
object and the knowledge of an object. But the Samkhyists hold that the 
Transcendental Consciousness is immutable and as such its ‘vrtti’ is 
impossible. All the mutable objects are inanimate. If the Transcendental 
Consciousness becomes mutable, that might get transmutation since the 
mutable objects are changeable. And if the Transcendental Consciousness 
becomes changeable it might have been occassionally inanimate. In that 
case there was no illuminator of the world. In our life this form of 
transmutaiton on the part of the Transcendental Consciousness is never 
noticed. By the mode of Intellect, the waking stage, sleeping stage and 
the drowsy state also are revealed. In the awaking stage if the mode of 
Intellect catches the form of an object it must be revealed or illumined. 
Transcendental Consciousness never fails to illumine the mode of Intellect. 
In the sleeping stage when we experience dream events, then the imaginary 
or impersonal figures are also revealed, it is not to be disapproved. Even 
in deep slumber stage when we are to think that we do not know anything, 
that type of recollection after the awaking stage is also revealed by the 
mode of Intellect, otherwise no such experience would have been possible. 
Thus if we think over the matter we are to accept that the mode of Intellect 
is undoubtedly inanimate. In this context there is a great.diffrence of opinion 
between the Sautrantika Buddhists and the Samkhyists. Though both the 
above mentioned thinkers accept that every piece of knowledge is a fromed 
or embodied (sakara) knowledge. There are also some fundamental diffrence 
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between the two systems. Therefore, those who think that the Samkhyists 
were influenced by the Buddhists they should analyse the context of the 
mode of Intellect. 


The Sámkhyists accept that the mode of Intellect takes the form of 
an object. But neither Vacaspati Misra nor Vijtianabhiksu has stated clearly 
what is the actual form of the mode of Intellect when it catches the form 
of an object. We, with humility must point out that none of the Samkhya 
teachers has expressed fully this point. We wish to utter a few words in 
this context. The vrtti of the sense-organs is termed as "Alocana" or, mere 
awareness. Vacasptati Misra has accepted this 'alocana' (mere awareness) 
with that of the indeterminate knowledge of the Naiyayikas. But it seems 
that the Samkhyists did not prescribe any way to express the modes or 
modifications of the sense-organs. Since in the ancient Samkhya tenets it 
is stated that the Transcendental Consciousness is reflected on the mode 
of Intellect. And if we accept this sort of the mode of Intellect which is 
identical with the mode of the sense-organ, the Manas (mind) and Ahamkara 
(I-ness) stay or remain as inactive in that stage. The mode of Intellect takes 
the mode of the sense-organs is not mentioned in any of the tenets on 
Logic of the Samkhyists. Therefore, this hypothesis is not acceptable. Mind 
(Manas) partakes of the nature of both the sensory and motor organs. Mind 
(Manas) is stated as observing principle and as such it is called as a ‘sense 
-organ’ since it has properties common to the sense-organs. 


In our opinion Vacaspati MiSra’s explanation is pertinent, who followed 
to some extent the Nyaya systems etc. and the Mimamsa system of thought. 
Mind (Manas) has the capacity to form an object through its analysing and 
adjoining or uniting capacity. The sense-organs concerned catch the different 
qualities of the outer objects and reach them to Manas (Mind). And Mind 
(Manas) gives a definite shape of an object taking the diffrent elements 
of the outer objects and sends it to the Ahamkira (I-ness or egotism). Aham- 
kara(egotism) forms a mode taking the I-ness and the specific object and 
sends it to Buddhi (Intellect). The mode of Intellect gives the definite shape 
or form of an object concerned adjoining the above mentioned two parts 
in a definite piece of knowledge, i.e. 'Aham idam janami’ (I know this). 
On this inanimate mode of Intellect the reflection of Transcendental 
Consciousness falls upon ; Vijfiànabhiksu has opined in this context that 
the reflection of the mode of Intellect also falls on the Transcendental 
Consciousness as mentioned above. | 


Therefore, it is evident that the determinate and indeterminate knowledge 
of the Nyàya-Vaifesika system has not been accepted in the Samkhya 
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system. Accordingly, in the Simkhya system only one form of knowledge 
is acceptable and that is-"I know this” (Aham idam janami). The indepth 
analysis of the Samkhya Karika Nos. 33,35 and 36 will prove our 
conclusion? >. 


Lastly, we shall ‘try to explain the plausibility of the theory of single 
reflection or the theory of double reflection in a novel way. According to 
the theory of modern Physics reflection or refraction is possible where there 
is light. The so called reflection of Transcendental Consciousness happens 
inside our body where any sort of etherial light could not reach. And as 
such the reflection or refraction inside our body is a mere conjecture, it 
has no scientific basis. Therefore, the approach of the reflection theory of 
the Samkhyists is purely metaphysical, it has got no scientific value. The 
Samkhyists should review their reflection theory for the satisfaction of the 
discerning intellectuals of the modern age,—this is our humble remark. 


REFERENCES 
1. In the Samkhya Pravacana Bhàsya on the Satpkhya Sūtra- 
Bhagagunabhyam tattvantaram vrttih sambandhartham sarpatiti" (S. S. 
V. 107) and in its commentary entitled “Tattvarthadipanam” by 
Vijfianabhiksu’s disciple Bhavagane§a, it has been clearly stated that 
the sense-organ concerned goes outside to make relation with the 
specific object. Antahkarana also glides forth outside following the 
sense-organ. But the sense-organ or the antahkarana does not glide 
to the object fully. The forepart of those two only glide forths outside. 
For this reason no division occurs from the antahkarana or the sense- 
organ concerned, i.e. from the organic body (avayavi). This forepart 
is designated as “vrttih”. Is this vrtti a quality or a divided part? 
In reply it is stated that vrtti is not quality. Though being the result 
of a modification it seems as quality and is not apart from the organic 
body. Because if it be divided it had not been related with the sense- 
organ or antahkarana. And at the same time it is not a different 
noumenon or principle. It signifies that the antahkaranavrtti is a state 
or condition of antahkarana and similarly the mode 'of organ also 
is a condition or state of the antahkarana. It means that the relation 
with the vrtti of the sense-organas are identical. These two never 
remain alone or cannot remain alone. This modification has got no 
separate entity without the organic body. Therefore, the vrtti is a 
substance. From the discussion of Vijiianabhiksu and Bhibagane§a 
it is evident that the sense-organ concerned takes the form or the 
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shape of the specific object and the antahkarana obviously takes the 
form of the specific object concerned. 

2. “Antahkaranam tribidham dagadha bahyam trayasya visayakhyam | 
sampratakalam bahyam trikalamabhyantaram karanam" || S. K. 33. 
Santahakaranà buddih sarvam visayamavagahate yasmat | 
tasmat tribidham karanam dvari dvarani śeşāni || S. K. 35 
Ete pradipakalpah parasparavilaksana gunaviSes&h | 
krtsnam purusasyartham praka$ya buddhau prayacchanti || S. K. 36. 
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THE CONCEPT oF ÁVIDYA IN YOGADARSANA 
AND ADVAITA VEDANTA 


Dr. Sanghamitra Sengupta 


Suffering of various sorts constitute an integral part of worldly 
existence. A fundamental task of the philosophers has been to explore the 
avenues for eradication of human suffering. The general consensus among 
them is that all sufferings originate from ignorance (Avidya) and can be 
eradicated through elimination of Avidya or false knowledge. 


In spite of the fact that the opinion on the nature of Avidya or false 
knowledge and its mode of functioning is diverse and different schools of 
Indian philosophy speak differently on the nature of true knowledge, the 
philosophers are in agreement on the point that eradiction of false knowledge 
is possible only through acquistion of true knowledge. 


“Iha khalu nisargapratikülasvabhàvam  sarvajanasarnvedanasiddharn 
duhkham jihàsavah sarva eva taddhanopayamavidvamsónusaranta$ca 


> 99} 


sarvadhyatmavidekavakyataya tattvajfianameva tadupayamakamayanti. 


Suffering or feeling of pain is essentially an experience caused by 
adverse circumstances. Suffering or pain may be of different kinds, 
depending on the causative factor’. While some are expressions of particular 
aspects of physical or mental state, others are triggered by physical objects 
in some way or the other or by supernatural agencies. 


Patafijali makes a deeper analysis of the phenomenon. He mentions 
three kinds of pain’, namely Parinàmaduhkha, Tapaduhkha and 
Samskaraduhkha. Worldly pleasures are ultimately painful. This is 
parinàmaduhkha. Anger is painful, and is known to be tapaduhkha. 


1. Atmatattvavivekah p 3 

2. Ttividhamadhy&tmikamádhibhautikamadhidaivikam ca duhkham. Samkhya 
Pravacana Bhasya 1.1 is 

3. Yoga Siitra 2.15 
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Recollection of pleasure and pain creates attachment and aversion respectively 
which again cause action. These actions produce benefit and injury to others 
which result in merit and demerit. Merits and demerits again cause pleasure 
and pain, Thus the cycle of pain continues. This is said to be sarnskaraduhkha. 


Whatever be its nature, suffering is never welcome. The eradication 
of suffering forms the focal point of all philosophical discussions. Irrespective 
of the school in which they belong, all philosophers maintain that the feeling 
of pain is generated by false knowledge and that false knowledge can be 
eradicated by true knowledge. The inevitability of the discussion on the 
exact nature and function of false knowledge and true knowledge can be 
viewed in this light. 

Avidya is a compound word. The component Nafi in the word Avidya 
may lead to six meanings. Tatsadrsyamabhavasca tadanyatvarh tadalpata | 
Apragastyath virodhasca nafiarthah sat prakirtitah || One has to look into 
the appropriate meaning to understand the significance of Avidyà. All 
philosophers admit that ignorance is dispelled by the true knowledge. Under 
the circumstances, if the Nafi is taken to imply resemblance, a situation 
arises whereby an entity is made to abolish another one of similar nature 
.and accordingly demands immediate rejection of the idea. We cannot 
apprehend a face similar to moon is dispelled by moon or vice versa. 


Nor does Nafi mean non-existence. In that case, one would ask whether 
negation denoted by Nani is prior non-existence or post non-existence, 
eternal non-existence or mutual non-existence. 


In the Yoga theory of causation, production is nothing but the 
manifestation of the effect which was latent in the material cause. Pot is 
inherent in the clay, hence clay is the material cause of the pot. Cloth 
originates form thread, since it was latent there. Oil cannot be the effect 
of sand, because it was not there in the sand before an attempt to extract 
it from the sand. Thus in the Samkhya and Yoga philosophy advocating 
Satkaryavada, question of prior and post ‘non-existence cannot arise. 
Satkaryavada does not admit total annihilation of effect. It asserts destruction 
to be mere sublatent condition of effect in the cause.' Thus Nafi in the 
word Avidya can neither mean prior non-existence, nor does it imply post 
non-existence. ? 


1, NaSah Karanalayah. Sarhkhya Sütra 1.121 


44 JOURNAL OF THE 


Moreover, absolute or mutual non-existence cannot be the meaning of 
Nafi here. Since these two kinds of non-existence are perpetual, Avidya 
could not have been dispelled by true knowledge, had Nafi implied these 
two kinds of non-existence. For this very reason, Nafi has no implication 
as tadanyatva which is different from Vidya (true knowledge). 


Here it would not be out of place to mention that non-existence has 
not been accepted as a distinct entity in Samkhya and Yoga philosophy. 
According to these schools of thought, negation is identified with a 
particular state of its locus (Adhikarana). Non-existence of a pitcher on 
the ground is nothing but the existence of the ground itself. In the denial 
of non-existence as a separate category, Patafijali agrees with Prabhakara. 


According to the Yoga philosophy, there is no additional entity as non- 


existence. 


Nai, in the word Avidya, cannot be applied in the sense tadalpata and 
apraSastya because these two correspond to the object of cognition and not 
to the cognition itself. Lastly, contradiction or virodha, is to be accepted 
as the meaning of Nafi as applied in the word Avidya. Thus, Avidya means 
knowledge opposite to valid knowledge (vidyaviparitam jfidnantaram). 


Yoga philosophy does not consider Avidya as a distinct entity. Avidya, 
according to this system, is a state of mind and as such, cannot exist as 
a separate entity outside the mind.? One can refer to the concept of identity 
of guna and guni or dharma and dharmi, which is the cornerstone of the 
Yoga school of thought. Just as guna cannot exist as an independent entity 
apart from guni, Avidya and the mind are one and the same. 


Avidya is a kind of modification or vrtti of the mind., Five kinds of vrtti 
have been advocated by Patarijali. (Pramanaviparyayavikalpanidrasmrtyah)4 
Avidya is a Viparyayavrtti® Viparyaya is a false knowledge. It is an 
erroneous idea that does not apprehend an object in its real nature. 
(Viparyayo mithyajianamatadripapratistham)®. Invalid knowledge is an 
erroneous cognition where one thing is perceived as the other. 


Nabhavosmanmatétiriktésti. Yogavürtika 1.16 
Yoga Bhisya 2.5 

Sarhkhya Pravacana Bhasya 1.89 

Yoga Siitra 1.6 

Yoga Bhasya 1.8 

6. Yoga Sütra 1.8 
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Yoga philosophy regards Avidya as determinate knowledge (visista 
jfiana). Avidya is a positive knowledge. It is misapprehension of non-eternal, 
impure, painful and non-self as the eternal, pure, pleasant and the Self 
respectively. (Anityasuciduhkhanatmasu nityasucisukhatmakhyatiravidya)'. 
According to Samkhya system of thought, ignorance is mere indiscrimination 
between Purusa and Prakrti. (avivekamatra). It advocates vivekagraha, that 
is, non-apprehension of discrimination. Yoga philosophy holds the doctrine 
of anyathakhyati. There is a slight difference between philosophy of Yoga 
and Nyaya-Vaisesika regarding Anyathakhyati. According to Yoga philosophy, 
internal form of cognition is attributed to the external object. Shell is 
mistaken as silver as the idea of silver is attributed to it. (hrdaye 
parisphuratórthasya vahiravabhasanam ). Nyaya-VaiSesika holds that 
external remote object is attributed to present object through jüanalaksan- 
üsannikarsa. 

Patafijali mentions five kinds of afflictions, false knowledge, 
egoism, attachment, aversion, and instinctive fear of death. 
(Avidyasmitaragadvesabhinivesah panca klesah).? Avidya is said to be the 
cause of the following four affictions.? 


Avidyà is the cornerstone of the Yoga philosophy as the theory of 
creation, the theory of knowledge and the concept of bondage and liberation 
in Yoga philosophy centers round Avidya. As in Samkhya system of 
thought, Purusa and Prakrti are two basic independent principles advocated 
by Yoga philosophy. Purusa is consciousness incarnate and does not undergo 
any change, whereas Prakrti is inanimate matter and subject to various 
modifications. Prakrti consists of three constituent principles sattva, rajas 
and tamas in equipoise (sattvarajastamasàm samyavastha prakrtih)*. All 
effects are particular collocations of three gunas. They are the ultimate 
‘constituents of all phenomena. Prakrti is the potential cause of all effects. 
It is the substance of everything evolved. Prakrti is manifested as effect 
independently. The concomitant conditions only could remove the 
counteracting forces, which prevent the manifestations of particular effect. 
As a rule, things are created for somebody to enjoy. Sarhkhya and the Yoga 
philosophy maintain that the mainfestation of Prakrti into evolutes is for 
the sake of Purusa? Now, since Purusa, according to the concept of Sàmkhya 
and Yoga philosophy, is eternally pure, cannot experience this evolution. 
The assertion is made due to the reflection of the Self on the intellect or 


(1) Yoga Sutra. 2.5, (2) Yoga Sūtra. 2.3, (3) Yoga Sutra. 2.4, (4) Samkhya 
Sūtra. 1.61, (5) Yuktidipiké p. 79, Yosau bhokta sa purusah. 
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by admitting reflection of the intellect on the soul. This non-discrimination, 
which moulds the basic aim of creation, is the function of Avidya. 


Process of cognition as admitted by Sarbkhya and Yoga philosophy, 
rests upon the very concept of Avidya. The process goes like this, intellect, 
the evolute of Prakrti, is modified into the shape of the object of knowledge. 
Purusa is reflected in this mode of the intellect that abounds in sattva. The 
non-intelligent mindset cannot know the object. Attributes of mind, like 
knowledge, pleasure and sorrow, are imposed on Purusa, as the spot in 
the mirror appears to be on the face reflected on the mirror. This imposition 
originates from Avidyà or ignorance. 


Just as system of medicine has four divisions, disease, cause of disease, 
remedy and way to remedy, in the same way philosophy, the system of 
liberation, has four divisions, misery, cause of misery, escape and means 
of escape.' In Yoga philosophy, Avidya remains at the center of all these 
divisions. Transcendental Self is said to be entangled in bondage in relation 
to Prakrti. The interplay of Purusa and Prakrti has an important role on 
philosophical concept building exercises of Sdrhkhya and Yoga philosophy. 
When quality of mental modes is imposed upon the Self through reflection, 
the Self appears to have sorrow, and the Self is said to be bound. 


When mental modes, merge in Prakrti, they cannot be attributed to 
the Self. The Self is said to be liberated. Thus, suffering of Self is mere 
imposition, which originates from ignorance. White crystal appears to be 
red, due to its proximity with red flower. Similarly, pure Self appears to 
suffer owing to reflection of adjacent intellect.? 


The question may arise, that if Avidya be considered as a vrtti, or 
transformation of mind, how can it be the cause of correlation between 
Purusa and Prakrti. The mind is evolved only after the correlation of Purusa 
and Prakrti. Since the mind was not manifested before the correlation of 
Purusa and Prakrti, its transformation, accordingly non-existent, cannot be 
the cause of such correlation. Hence Yoga philosophy admits 
Viparyayajfidnavasani, which is inherent in antahkarana, and thus in 
Prakrti. Subconscious impression from erroneous thinking leads to error. 


Yoga Bhàsya 2.15 
Yoga Sütra 2.24 
Sàmkhya Sütra 2.35 
4. Yoga Bhasya 224 
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An attempt has been made to draw a parallel between Yoga philosophy 
and Advaita Vedanta by admitting the role of Avidya in the creation of 
the universe as well as in the concept of emancipation. Advaita Vedanta 
as propounded by Sankara holds that the ultimate truth is Brahman, the 
Eternal Self. Truth, according to Advaitins, is that which has eternal 
existence. (Yadasti tadastyeva)! None other than the Brahman has eternal 
existence. Brahman is one and without equal. Advaita Vedanta maintains 
that nothing exists except the Brahman. Sruti mentions Ekamevadvitiyam.? 
Advaita Vedanta assumes that creation is illusory. It is an illusory 
impression of the Brahman. From Brahman the world emanates, in Brahman 
does it exist, and into Brahman the world is dissolved. The world is a 
mere illusion of name and form. Transformation of clay into jugs and pots 
are mere transmutations of name and form. In fact they are clay itself. 
(Mrttiketyeva satyam)’. The world exists only phenomenally (vyavaharika) 
Advaitins do not admit of any material world as distinct from Supreme 
Self. Brahman appears to be the world only because of ignorance. Advaitins 
hold that the real truth is Brahman, the True Self, which is pure being, 
pure intelligence, pure blessedness. (Saccidanandasvariipam). Individual 
Self, according to Advaita Vedanta, is no other than the Self. The separate 
identity of the Individuaf Self is a mere appearance. The doctrine of Advaita 
schools is called A dvaita ie. non-dualism. There is only Brahman and 
only one Brahman 


There is a radical contradiction between Self and non-Self, subject and 
object, cause and effect, the Brahman and the world. We assume Brahman 
to be the world in the same way as we mistake the rope for the snake. 
In reality there is no snake and no world. One cannot be the other ; there 
should not be a superimposition of this kind. Yet, truth is identified with 
falsehood—satyanrte mithunikrtya.‘ 

_ Brahma satyam jaganmithya jivo Brahmaiva nāparah......this famous 
tenet of Sankara can be established only with Avidyà as hypothesis. 
Brahman appears as the world because of Avidya. 


Avidyà as described by Advaita Vedanta, has twofold powers, 
avarana$akti and viksepasakti. With the former Avidyà obscures Brahman 


Bhamati 2.1.14 
Chhandogyopanisad 6.2.1 
Ibid 6.1.4 
Adhyasabhasya. 
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and with the latter it allows the appearance of worldly objects. Avidya 
conceals the true nature of Brahman by preventing the Individual Self from 
realizing the nature of True Self. When a cloud cuts the sun off from our 
vision, we say ‘that the sun is covered by the cloud. 


According to the Advaita Vedanta, when Avidyà is dismissed, apparent 
duality ceases, the world disappears, and jiva no longer retains its separate 
identity. Comprehension of myself as the ultimate truth, Aharh Brahmasmi, 
forms the core of true knowledge. By eradicating Avidya through true 
knowledge, salvation is attained. 


According to the Advaita Vedanta, Avidya is of two kinds, Avidya 
and its impression. (avidyadvitayasacivasya)'. Yoga philosophy admits two 
kinds of Avidya as viparyaya and viparyayavasana. Impression of erroneous 
perceptions also leads to perceptions, which are erroneous. 


Fundamental difference between Yoga philosophy and Advaita Vedanta 
regarding Avidya is that Avidya of Yoga philosophy is a mental mode, 
whereas Advaita Vedanta admits Avidyà as entirely dependent on Brahman, 
It can be conceived only in reference to pure being. It is not ontologically 
real. 


According to Advaita Vedanta Avidyà is not a mode of mind. Advaita 
Vedanta admits mode of Avidyà to account for the knowledge of snake 
in the rope or silver in the conch-shell. 


According to Yoga philosophy, Avidyà is a positive entity. (vidyavirodhi 
jüanantaram), but Advaita Vedanta accepts Avidya as undefinable, anirvacya. 
If Avidya would have been accepted as a positive entity, the very theory 
of non-dualism could not have been established. To express Avidya, as 
Advaita Vedantins say anüdibhavatve sati jfiananivartyam, it is a positive 
cognition and is eradicated by valid knowledge, they only mean that Avidya 
is distinct from negation—bhavatvarh catrabhavavilaksanamatram vivaksitarh.? 
Bhavabhavavilaksanasyajfianasyabhabavilaksanatvamatrena bhavatvopacarat’. 

According to Advaita Vedanta, Avidya is not substantial as it does 


not exist through eternity, and is extirpated by true knowledge. Avidya is 
not imaginary (alika) like the hom of a hare because it appears, 


1. Bhamati—Mangalücarana Sloka 
2. Advaitasiddhi p 544 
3. Citsukhi Tattvapradipika p 97 


DEPARTMENT OF SANSKRIT 49 


pratiyamanatvat. It cannot be both true and untrue, because these two 
attributes are contradictory, and a co-existence of these two is impossible. 
(naikatapi viruddhanamuktimatravirodhatah).' Since reality and non-reality 
are two opposite and exhaustive categories, no more categories may be 
admitted.” So, Avidyi may be logically termed as undefinable. 


Yoga philosophy advocates that, Avidya itself is erroneous knowledge, 
while Advaita Vedanta maintains that Avidya is the cause of illusion. It 
causes the perception of world as a field of experience. Due to Avidyà, 
the subject is mistaken for the object and vice versa, although they are 
diametrically opposed to each other. 


Avidya of Yoga philosophy being a mindset, resides in the mind, 
whereas Avidyà of Advaita Vedanta is conceived in reference to the Self, 
and has for its support True Self or Individual Self. However, there has 
been controversy regarding the support of Avidya in Advaita Vedanta. 


Sureśvara in his Samvandhavartika maintains that Brahman is the only 
possible support or locus of Avidya because everything else including the 
Individual soul is the effect of Avidya and cannot be its support. 


Sarvajfiatmamuni, a follower of Sure$vara, has enunciated this theory 
of SureSvara in clear terms in a famous verse of his Sanksepasariraka. He 
mentions Brahman and not Jiva to be the locus of Avidya. Avidya has 
Brahman both for its object and support (a$rayatvavisayatvabhagini 
nirvibhagacitireva kevalà). 

Vacaspati Misra, following Mandana Misra, holds that Avidya has the 
Individual soul for its support and Brahman as its object. Again, Jiva being 


essentially congruent with Brahman, (superimposed by Avidyà) depends on 
Avidyà for its existence. 


This evident objection of itaretara$rayatva (symbiosis) can be accounted 
for in two ways. Maya being an inconsistent entity itself, can never be 
free from inconsistency (Brahmasiddhi). Secondly, accepting the view that 
world diversity is the outcome of Avidya, it may be said that since both 
Avidyü and Jiva are without beginning, their logical interdependence is 
acceptable. l 


1. Nyayakusumanjali 3.8 
2. Ibid, 3.8 Parasaparavirodhe hi na prakarantarasthitih 
3. SanksepaSariraka 
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According to Advaita Vedanta, empirical objects are construction of 
Avidya. Attempts have been made to identify Avidyà or Maya with Prakrti 
It has been claimed by Advaitins that Prakrti consists of sattva, rajas and 
tamas. When sattvaguna predominates, Prakrti is known to be Maya, and 
when it does not, it is called Avidya. (Tamorajahsattvaguna prakrtirdvividhà 
ca sü/Sattva$uddhyashuddhibhyam mayavidye ca te mate! || But Maya of 
Advaita Vedanta cannot be identical with Prakrti of Yoga philosophy as 
the latter is a self-existing and independent principle. Maya of Advaita 
Vedanta is entirely dependent on the Brahman. Maya by itself is therefore 
not sufficient to account for this empirical world. 


Thus we may conclude that both Yoga and Advaita Vedanta in their 
own style have concentrated upon the nature and function of Avidyà which 
they maintain to be the root of suffering. Since true knowledge has been 
advocated by both of them as a means of eradicating Avidyà, we should 
try to attain true knowledge and this will relieve us of suffering. 


1. Paiicadast, tattvaviveka 
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SOME CONTROVERSIAL DEITIES IN NIRUKTA 
Dr. Didhiti Biswas 


Yaska made a thorough and critical analysis of the Vedic gods in his 
authoritative work known as Nirukta. He dedicated half of his book for 
this purpose. Following the Nirukta school, he classified all the Vedic gods 
in three groups—terrestrial, atmospherical and celestial. According to this 
classification Agni is a terrestrial deity, Vayu or Indra is an aerial deity 
and Sürya is a celestial deity. Yaska argued that all other gods are to be 
included in these three groups accoding to their attributes and deeds. But 
it was not an easy task, as the identity of some gods remained so 
controversial or debatable that their co-relation with a particular group could 
not be established with all certainty. Yaska incorporated in his texts all 
the views and opinions when he tried to designate such deities of confusion 
and controversy. However, even this classification raised several questions 
by the later scholars. It makes an interesting study to critically assess the 
view of Yaska. In this paper an attempt has been made to make a 
comprehensive analysis of these deities as found in the Nirukta of Yaska. 


TERRESTRIAL DEITIES 
Agni 


Yaska has taken up the terrestrial deities first for deliberation. Agni, 
according to Yàska is the representative of the terrestrial deities. After 
discussing the etymology of terrestiral Agni, Yaska declares that Agni can 
be perceived in two more forms also—lightning and sun. Lightning is the 
aerial fire and the sun is the celestial one. Yaska justifies his observation 
by accruing to the mantras and the statements of different Sarnhitas and 
Brahmanas. He reminds us the Vedic statement also—agnih sarvà devatah 
(Aitareya Brahmana 2.3) and he justifies also the all-existent feature of Agni 
by quoting the famous mantra, indram mitram varunamagnimahuh etc. (RV 
1.164.46). Now the confusion arises that if Agni can be perceived in gods 
of all regions then why did Yaska designate this god as the terrestrial deity 
only? Yaska tried to array this confusion by stating that this god in the 
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form of terrestrial fire receives invocations and oblations and the aerial 
lightning and the celestial sun enjoy only the designation of Agni and that 
too occasionally. 


Vaiífvanara and Jatavedas 


Vaiávanara is another terrestrial god with controversial identity. Yaska, 
however, has quoted different views of diffrent preceptors regarding the 
true identity of this god (8.21-31). Yaska himslef takes this deity as the 
terrestrial fire but it is interesting to note that he differs apparently in this 
regard from the predecessors of his own school as he obseves—madhyama 
iti ácáryah. These ācāryas no doubt belong to the Nirukta school and they 
think that Vai$vanara is the fire of lighting and hence it is assigned to 
the atmospheric region. The school of ritualists holds that this god is no 
one than sun and justifies its stand by a series of arguments. Lastly, Yaska 
mentions the opinion of Sakapuni, one of his predecessors of the Nirukta 
school and this preceptor thinks that Vai$vanara is a terrestrial deity. Yaska 
in all probability is in favour of this opinion and he refutes the arguments 
raised by the ritualists and other followers of Nirukta school one by one. 
However, Yaska admits that Vai$vanara occasionally means the celestial 
fire in form of sun and aerial fire in form of lightning also. He reiterates 
at the same time that it is in the form of terrestrial fire only that Vaisvanara 
receives invocations and oblations. It is interesting to note that Macdonell 
takes it as the universal fire following the derivative meaning of the word 
and comments, "it means ‘belonging to all men’ and seems to designate 
"Universal Agni’, fire in all its aspects, celestial as well as terrestrial”. 


Incidentally it should be mentioned here that Yaska while making 
observations on the word Jatavedas, another epithet of fire, comments in 
a similar way that the word does not only denote the terrestrial fire but 
also the aerial and the celestial fire as there are mantras in the Rgveda 
expressing those senses too. Jatavedas in the form of terrestrial fire receives 
the invocations and oblations and its aerial and celestial form share the 
designation occasionaly. Actually Jatavedas and Vaiśvānara are the 
appellations of Agni and they along with Agni form one group in the 
Nighantu. Yàska identified them in a similar way as these three gods possess 
similar characteristic features. 


Dravinodas 


Dravinodas is another god with controversial identity. Yaska explains 
the term as the god whom the people approaches for dravin. The word 
dravin denotes wealth as well as strength. Now the question arises who 
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is that god who bestows strength and wealth? Yaska quotes the views of 
Kraustuki and Sakapuni in this regard (8.2,3). Kraustuki thinks that 
Dravinoda is Indra because Indra is the ablest god who can bestow strength 
and wealth both. Kraustuki puts forward his other arguments also in support 
of his view. Sakapüni, on the other hand takes this god as Agni because 
statements referring to Dravinodà are found in the Agni hymns and Agni 
also is referred to as obliging the worshippers with strength. Sakapiini 
refuted all the arguments raised by Kraustuki one by one and established 
his own point in this regard. It is however not very clear as to which of 
these two opinions got support from Yaska himself. Sayana explains the 
word Dravinodah (RV 1.15.7) as the giver of wealth and alternatively as 
fire. ; 


Actually it appears that the word dravinodas stands as an epithet of 
Agni and the modern Western scholar RTH Griffith has always interpreted 
the term davinodas in that sense. Jt is indeed interesting to note that that 
Yaska remarked that the list of the appellations of gods should contain 
those of the principal gods only and not their epithets signifying their 
specific action or qualification. And hence the list of appellations of Indra 
should not include the words like Vrtrahan or Purandara indicating the great 
deeds of this god (7.13). According to this guideline of Yaska the word 
dravinodas should not have occured in the list of words. So the inclusion 
of the word in the list of words otherwise know as Nighantu can be justified 
in two ways : (1) The list of words or Nighantu was not prepared by Yaska. 
This suggestion corroborates one of the propositions of the scholars 
regarding the debate concerning the authority of Nighantu. (2) If the other 
proposition that Nighantu was collected by Yaska, is accepted then it can 
be suggested that the word Dravinodas was included probably due to its 
controversial identity. 

Apri Gods 

Yaska quotes different views of the scholars regarding the identity of 
Apri gods (8.4-22). The word api can be derived from Vap or vpri. The 
word signifies some particular mantras or the gods invoked there in. These 
the prayajas of animal sacrifice. Apri gods are the collection of twelve 
gods like Idhma, Tanunapat, Nara$amsa, Ila, Varhih, Dvara, Usasanakta, 
Daivya Hotira, three goddesses (Sarasvati, Bharatt and lla), Tvastr, 
Vanaspati and Svaha. Six of these twelve gods have controversial identity. 
They are Idhma, Tanunapat, Narasamsa, Dvara, Tvastr and Vanaspati. Yaska 
refers to mainly two views, one of Katthakya and other of Sakapüni in 
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this regard. Katthakya associated these gods with sacrifice. Thus according 
to him Idhma is the sacrificial wood, Taniinapat is the ajya or the sacrificial 
butter, Narásarhsa is the sacrifice itself, Dvara is the door of the sacrificial 
room and Vanaspati is the yipa. Katthakya did not express any opinion 
regarding the identity of Tvastr and Yàska refers here to the observaiton 
of the Nirukta school who looked upon Tvastr as an aerial deity. Sakapüni 
on the other hand, identified all these gods with Agni. However, Yaska 
follows Sükapüni as he remarks in a general way : Ggneya iti tu sthitih 
(8.22). It is not explicit whether this observation holds good for the identity 
of Tvastr also, and if it is so then there is no way but to admit that Yaska 
is going in contradiction with the common view of his own predecessors. 
Sayana also follows Yaska in this regard as he comments that these deified 
objects are forms of Agni. 


Of these six controversial Apri gods the Western scholars have made 
some deliberations on Taniinapat, Tvastr and NaraSarnsa. Tanunapat, 
according to Macdonell is an epithet of Agni. He does not accept the 
etymological meaning of Tanünapat as shown by Yaska.” Hillebrandt, on 
the other hand, identifies Agni Tanünapat with Agni Somagopa or the lunar 
fire and he assumes it to be a special form of fire.* Regarding NaraSarhsa, 
Macdonell admits that it is a more frequent epithet of Agni. And at the 
same time he points out two mantras where this word is associated with 
Pusan (RV L106.4 ; X 64.10). However, he assumes that Narà$amsa is an 
imporper compound and it "appears to mean 'praise of men' in the sense 
of ‘he who is the object of men’s praise".5 Macdonell quotes the observation 
of Bergaigne in this connection. According to this scholar *the exact aspect 
of Agni represented by NaraSathsa, is that of a god of human prayer, like 
a second Brhaspati’.® Trastr is taken by Macdonell as an abstract god. The 
Vedic texts do not contain any physical description of the god. So the 
modern Western scholars can neither assign him to a specific region nor 
can explain its obscurity. Macdonell in his Vedic Mythology briefly presents 
the observations of diffrent scholars. Kaegi thinks that this god belongs 
to a much earlier group of gods and later lost his prominence. Hillebrandt 
thinks that this god was originally a non-Vedic god. Ludwig looks upon 
Trastr as the god of year. Oldenberg assumes him as the abstract form 
of activity. A. Kuhn once took bim as the sun but later withdraws this 
view. But Hillebrandt supported the previous view of Kuhn and Hardy also 
considered him to be a solar deity." 


Anirvan, the modern mystic interpreter of Veda turns to Yaska’s 
etymological explanation of Tvastr for finding out the true significance of 
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this god. Yüska states : Tvasta turnamaSnuta iti nairuktah. tviserva 
syaddiptikarmanasktvasaterva syat karotikarmanah. ...... madhyamikastvasta 
ityahuh madhyame ca sthane samamnatah (8.13,14). From this statement 
Anirvan deduces three following characteristic features of this god : (1) 
he is all-pervasive, (2) he is illuminated and (3) he is the creator. Anirvan 
further observes that the sky is all-pervasive, the sun in the sky is shiny 
and the maker of this world as well. This is the divine and celestial form 
of Tvastr. He becomes the atmospheric god in the form of wind and 
lightning, and is terrestrial in the form of Agni. Thus Tvastr pervades all 
the three regions in three forms. Anirvan prefers the derivation of this word 
from Vtvaks meaning to create and philosophically interprets him as the 
creator Prajapati who manifests the forms from the formless. 
Urjahuti 

Yaska is not very confident about the identity of the god Urjahutt 
(9.42,43). He explains the word that is found in dual number as urjahvanyau 
which means the producers of urja or rice. Yàska quotes the following 
three opinions regarding the identity of this god : they are (1) heaven and 
earth, (2) day and night, (3) crops and year. The last one was proposed 
by Katthakya and Yaska is quite silent about the proposers of the former 
two views. 


These two gods are not invoked by the Rgvedic seers though the word 
urjahuti in singular number occurs once in the Rgveda (VIII.39.4) and that 
too not in the sense of god. However these two goddesses are praised in 
the Yajurvedasarhhita and in the Brahmanas as the presiding deities of the 
anuyajas. Yüska does not express clearly what he really thinks about the 
identity of these goddesses but it can be assumed that he takes them as 
the form of Agni as he commented previously that the gods of prayajas 
and anuyájas are none but diffrent forms of Agni (8.22). 


AERIAL DEITIES 
Yama 

It is very curious to note that Yama the noted Vedic god is not above 
controversy regarding his true identity. Yaska derives the word from Vda : 
yamo yacchatiti satah. (10.19). The word yacchati signifies the action of 
making one dead. Though Yaska states it very clearly that Yama is an 
atmospheric god (11.18), he does not also miss to point out that there are 
mantras where Yama is used in the sense of fire also (1.66.7-9). He informs 
that Yama and Indra were born together and so they were twins and they 
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created all the worlds : yamdviheha etc. (RV VI. 59.2). Yamau in dual 
number signifying twins comprises Indra and Agni and in singular number 
Yama signifies the terrestrial fire and neither the aerial nor the celestial 
one. In another place (XII.10) Yaska mentions the observaitons of the 
historians regarding the identity of Yama and Yami. According to it they 
are the twins Aditya and Saranyü. On the other hand Devarijayajvan, a 
latter commentator on Nighantu interprets Yama in the sense of wind as 
the name of this god occurs in the list of aerial gods in the text. 


Macdonell however is sceptic about the divine nature of Yama. So 
he remarked “.....it is implied that Yama is a god. He is however not 
expressly called a god but only a king who rules the dead.” In conclusion 
Macdonell comments that Yama represents a mythological type. He refers 
to the views of other scholars also. Yama is assumed as Agni by Bergaigne, 
Kuhnst and Weber as the setting sun and hence god of dead by Maxmuller. 
Hillebrandt looks upon this god as moon who is closely connected with 
the manes.’ 


Soma 


Soma is designated by Yaska as a herb and is derived form vsu, osadhih 
somah sunoteryadenamabhisunvanti (11.28). The priests press this herb so 
it is called soma. Yaska points out that soma is also interpreted as moon. 
Actually in the early Vedic literature soma represented a particular plant 
or the king of the plant soma. But it is in the later Vedic literature where 
soma is associated with moon and the moon is assumed as the god of soma. 
This led Hillebrandt to assume that soma and moon are identifed and the 
moon god as soma forms the centre of Vedic belief and cult with Indra 
coming next to soma in popularity. However, the identity of soma is a 
matter of great debate till now. Soma, though praised and used as a herb 
is raised to the divine level in later period and probably its similarity in 
appearnance with the moon made it identified with the lunar god. Macdonell, 
however took soma as one of the terrestrial gods. 


Pitrs, Angirases, Bhrgus and Atharvans 


The list of gods contains the names of some minor gods also like pitrs, 
Angirases, Bhrgus and Atharvans having controversy over their identity to 
the extent of their divinity too. The Nirukta school thinks that they are 
atmospheric gods (11.19). The mythologists (akhyanavid) take all of them 
to be the epithets of Pitrs and hence they fall under the group of these 
gods. Yaska reminds us that the rsis are also praised in the mantras and 
so these words may also signify the rsis only. 
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According to Macdonell Bhrgus, Angirases, Atharvans are the 
mythological personalities. Though the name of Bhrgu is found in the later 
Vedic texts as a seer but originally Bhrgus, as Macdonell assumes, indicate 
a group of ancient sacrificers or ancestors with Bhrgu as their chief,!! He 
refers to to other opnions also in this regard. Bergaigne conforms without 
any doubt that Bhrgu is originally the name of a fire because the word 
Bhrgu etymologically comes from Vbhraj meaning to shine. Kuhn and Barth 
specify the form of fire by taking Bhrgu as the fire of lighting." Both 
the words Atharvan and Angirases mean fire priests. The term Atharvan 
corresponds the Avestan word Athravan. Macdonell comments that the term 
Atharvan *must have been mythologically applied to designate an ancient 
priestly race of a semi-divine character, generally represented in singular 
by their chief.’ Regarding the identity of Angirases, Macdonell assumes 
that they were originally conceived as a race of higher beings between gods 
and men and they were attendants of Agni and messengers between heaven 
and earth. The flames of fire have probably given Angirases the designation 
of messenger and their priestly character was a later development. in this 
connection Macdonell quotes the view of Weber that Angirases were 
originally priests of Indo-Iranian period." 


Go and Dhenu 


These two words are popularly used in the Vedic as well as in the 
classical language in the sense of cow. They occur among the appellations 
of gods in the fifth adhyaya of Nighantu. The Nirukta school assumes that 
these two words mean the atmospheric speech, that is cloud or lightning. 
The ritualists, on the other hand think that both the words signify 
gharmadhuk. Gharma is the hot milk offered as oblation in the pravargya 
sacrifice. The animal which suppliers the milk for the gharma is go or 
dhenu. Thus the ritualists identify both the words with cow. 


Macdonell agree with the Nirukta school as he comments that the clouds 
figure mythologically 'to a considerable extent under the name of cow 
(go0)’. He assumes that owing to the great utility the terrestrial cow has 
been elevated to the status of divinity being addressed as Aditi and a 
goddess." j 


CELESTIAL GODS 
A$vins 

Among the celestial deities the two A$vins come first in the Nighantu. 
Actually these twin deities are one of the most frequently addressed deities 
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in the Vedic texts. They are invoked in more then fifty entire hymns in 
the Rgveda. The scholars from the earliest time faced great difficulty in 
identifying the true nature of these two gods. Yaska mentions four opinions 
in this regard (12.9) : (1) heaven and earth, (2) day and night, (3) sun 
and moon and (4) two kings, performers of good deeds. Yaska states clearly 
that the last view was maintained by the historians. As to the former three 
views we cannot get any information regarding their propagators. 


Macdonell remarks that ‘this obscurity makes it probable that the origin 
of these gods is to be sought in a pre-Vedic period’. He presents the 
opinions of other Western scholars also in his discussion on this god." 
Roth thinks that Yàska actually meant Indra and the sun to be embodied 
as A$vins. Goldstucker interprets Yaska's view in a different way and he 
observes that Yaska looked upon A§vins as the transiton from darkness 
to light. However Hopkins holds these twin gods probably represent the 
twilight. Ludwig and Hillebrandt identify Asvins with the sun and the moon. 
Oldenberg is under the impresseion that ASvins must be the morning star. 
Geldner however, maintains a completely different view as he observes that 
Asvins do not represent any natural phenomena and they represent some 
saints of purely Indian origin. - 
Sapta Rsayah 

The name of Sapta rsayah is found in the list of celestial deities. The 
words, sapta and rsayah are explained by Yàska separately in two diffrent 
occasions. Yàska does not specifically remark on the identity of these gods 
as he is probably not quite certain of it. So he explains the mantra on 
Sapta rsayah in two ways, (1) with reference to gods and (2) with reference 
to self (12.37). As god, Sapta rsayah are the seven rays of sun and when 
taken as self they represent six organs (five sensual organs and mind), 
intellect and the inner self (jivatma) making the number seven in all. 
Macdonell however, takes them as the seven ancient seers.” 


Sádhyas 

Sadhyas are another group of gods with dubious identity. They are 
found in the Rgvedasarnhita three times only. Yàska refers to two 
observations (12.41) regarding the identity of these deities. The Nirukta 
school maintains that these sádhyas are the celestial deities. According to 
the legends, on the other hand, Sadhyas represent the divine sages who 
attained the heaven by performing sacrifices. 


Sayana also is not free from confusion regarding the identity of these 
gods. He explains them diffrently in diffent occasions. In his commentary 
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on the Rgvedic mantra J.164.50 Sayana quotes from AB 1.16 and remarked 
that Sddhyas are some presiding deities of chandas and they include Adityas, 
Angirases and others in this group. But commenting on another mantra 
(X.90.7) he observes that Sadhyas signify some gods like Prajapati and ` 
others who created this world. Again in the commentary on the sixteenth 
mantra of the same hymn i.e. X.90.16, Sayana remarks that Sadhyas are 
the worshippers of Virüd. 


CONCLUSION 


The confusion over the identity of the controversial deities reveals that 
this debate regarding the identity of the gods started long before the time 
of Yaska. The reason for this confusion is most probably the gradual 
obscurity of the Vedic thought and Vedic way of expression. Actually the 
Vedic myth and language went through a great change making it obscure 
to the later interpreters. So in the later period, the interpreters began to 
explain the mantras in their respective, ways of thinking giving rise to 
different schools of interpretation. Yaska referred to the schools of yajnikas, 
aitihasikas, dtmavids, akhyanavids, vaiyakaranas apart from his own school 
of nairuktas. It is evident from his text that the preceptors of the same 
school sometimes differ from the main stream of thought. One can come 
across the views and observations of diffrent individual preceptors also 
taking part in debates. The original vision of the rsis and the true purport 
of the mantras thus became vague and in some cases got lost too. So the 
arthapatyam of the sages along with the gods whom it was placed to, went 
beyond perception. However, the atmavids do not find any difficulty in 
arraying the confusion regarding the identity of the gods because they 
believe that mahabhagyad devataya eka atma bahudha stityate. 


NOTES 


1. Macdonell, A. A. The Vedic Mythology, Delhi. 1971 (Indian edition), 
p.99. 


2. Ibid. pp. 99-100. 


3. The word tanu means cow and napat grandson. Butter is produced 
of the milk of the cow and hence it is so named (N. 8.5). Agni is 
also called Tanunapat, the grandson of Tanu. In that case tanu must 
be the atmospheric water or rain. Rain helps to grow trees and fire 
is produced out of the trees and plants. 


4. vide Macdonell, The Vedic Mythology, p.100 
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ON THE SUTRA 3.1.38 or NYAYASUCINIBANDHA 
Dr. Satyajit Layek 


There had been a constant clash in between brahmanism and buddhism. 
Dinanga, first of all assailed the position of Aksapada Gautama, the 
nyäyasütrakāra and Vatsyayana, the bhasyakara. Uddyotakara, the varttikakara 
in turn defended both of them and attacked Dinnaga. Next Dharmakirti 
refuted the stand of Uddyotakara. After the appearance of Dharmakirti no 
orthodox logician could sustain in debate with him. The growth of the hindu 
philosophy was retarded. It is only Vacaspati Misra who came with a revival 
acuman and gave a rude shock to Dharmakirti. As a merit of this contention 
enormous growth of literature took place in both sides.' 


Vacaspati Misra also tried to rescue the nyayasutras from interpolation. 
Because, the classical nyaya writers used to think all these sütras are as 
authentic as veda. But while implementing this idea he quoted one vaisesika 
sütra of rüpaprataksa (ie. the perception of colour) The sütra is 
अनेकद्रव्यसमवायाद्‌ रूपविशेषाच्च रूपोपलब्धि : (3.1.38). This has been quoted in 
the nyayabhasya? first while explaining the earlier 50178 द्रव्यगुणधर्मभेदाच्य 
उपलब्धिनियम : (3.1.37). Some editors of nyayabhasya were under strong 
impression that this is an independent ny&yasütra. But in many mss. of 
nyayasütras this is not present. 

This sütra under discussion cannot occur spuriously. Had he (the author) 
explained the other perception (प्रत्यक्ष) namely savour (रस), odour (गन्ध) 
etc. then it would have been apt to collect it. The earlier sütra implies 
that the author didnot have any right to explain anything without explaining 
the difference of merit (धर्मभेद). 


In the list of nyayasiitras this one is redundant. Nyayadarsana is 
consisted of five chapters, ten daily lessions, eighty four sections and five 
hundred thrity sütras. On the contrary, it is highly necessary in the list 
of vaisesikasiitras. Otherwise, Sastrabhangadosa (i.e. discontinuation of the 
treatise) occurs. Of course, there is every possibility that this error might 
have been committed by the editor himself. So, the proposition that by 
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removing interpolation, change and omission in the original sutragrantha 
of Aksapada ; in view of making the essense of the sutras available to the 
common mass with accuracy doesnot hold true. The grounds are as follows 
not to count it as nyayasutra. 


1. The bhásya starts with “यत्र त्वेषा भवति...... and closes with 'तत्र....... 
From this proposition it is clear that it has been quoted from other place. 
This is not at all a nyayasiitra. 


2. The same sūtra has been attested by the vaisesikadaréana (cf. 4.1.8). 
Now we are in dillema to postulate from which Sastra it has occured? Recently 
the nyayatattvaloka of Vacaspati-II has been edited by Dr. Kishor nath Jha. 
There we find a line runs like as follows towards the conclusion of sutra 
3.1.37. ‘sa कणाद सम्मति प्रदर्शनाय उद्धृतम्‌ महत्यनेकद्रव्यवत्वाद रूपाच्चोपलब्धि: |! * 


3. The nyüyavürttika on sūtra 1.2.2. says ‘अन्यत्र HAPA समवायाद्‌ 
रूपबिशेषाच्च रूपोपलब्धिः ।' 


Here the word अन्यत्र' refers to some other place. Moreover 
Tattiasamgrahapafijika is the commentary on Tattvasamgraha of Kamalasila 
quoted three sutras maintaining the sequence 

(1) अन्यत्र अनेकद्रव्यसमवायाद्‌ रूपविशेषाच्च रूपोपलब्धिः (4.1.9) 
Gi) अनेन रसगन्धस्पर्शेषु ज्ञानं व्याख्यातमिति (4.1.10) 
(ui) द्रब्यगुणधर्मभेदाच्च उपलब्धिनियमः (4.1.11) 

If the last two sütras are of vaiSesikas then there is no doubt about 
the first one of being vaisesika sutra. Tatparyatika remained unexplained 
of this. 

Finally, Nyayatattvaloka® very firmly deduce that this is vaiSegika sūtra 
by saying. ' न्यायसुत्रत्वेनास्योक्लेखो न्यायसूचीनिबन्धे प्रामादिक एव न्यायसुत्रेषु रूपप्रत्यक्षस्य 
बिशिष्टकथने प्रयोजनाभावाद। वैशैषिकसुत्रेष्वस्थाभावे प्रत्यक्षप्रकरणे न्यूनतापत्तेः। 


REFERENCES 
1. Introduction to Vaisesikadar$ana of Kanada, ed by Muni Jambubijayaji, 
Chowkhamba, 1961. 
Vide Nyayabhasya on sutra no. 3.1.3. 
Mss. of Jaisalmir & Baroda. ` 
Vide Nyavarttikatatparyatika (LC.P.R. ed) p. 219 
Nyayatattvaloka of vacaspati-11, ed by Kishor nath Jha, 1996. 
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DUVITAPARNAM 
Dr. Subhadra Kumar Sen 


Duvitaparnam occurs twice in the extant Old Persian corpus, once in 
Bistun luscuption Column I line 17 and next in the portrait insciption I 
line 17. The grammatical character of the word is well-established : 
accusative singular of duvitaparna, a neuter noun, used adverbially. There 
is, however, no agreement among the scholars on the meaning of the word. 
Toiman (1908-152) commented on the semantic opacity of the word. 
Meillet-Benveniste (1931) made two interesting observations on the word. 
The first observations is : i 


L'adverbe duvitaparnam, duvitaparnam << successivement >>......n’est 
clair ni pour le sens, ni pour la formation. (p.169). The interesting point 
is that the writers gloss the word ‘successively’ even though admitting the 
lack of semantic and morphological clarity of the structure. On page 231 
we come across a still more interesting comment. 


Le sens qu’on en tirera logiquement pour duvitaparnam et qui 
semble confirmé par elam. Samkara n’est donc ni << en double 
branche >> ni << de puis long temples >> mais << a la suite, 
successivement >>. 


Logically duvitaparnam on the evidence of Elamite samkara should 
be taken to mean << successivement >> i.e., successively. But on the 
linguistic evidence it should mean << en double branche >> i.e. ‘in two 
wings’ or ‘in two sides’. One wonders why Meillet and Benveniste stopped 
at that i.e., on the strength of the Elamite evidence and did not seek inner 
textual evidence. or of any evidence independent of the Elamite version. 
In the following paragraphs an attempt is made in that direction. 


Stmcturally duvitaparnam (= Sanskrit * duvitaparnam (Sen, 1941 : 
208)) is a compound and both the components are of Indo-European origin. 
Tolman and later scholars found the meaning of the word opaque since 
they treated the word strictly within the linguistic frame. Had they 
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considered the word in its immediate context they certainly would have 
marvelled at Darius’s literary flair and his clever ruse. Let us examine the 
context. 


The sentences immediately preceding the sentence containing the word 
duvitdparnam lists, as was customary in ancient Anatolia, the regal . 
chronology and to confirm Darius’ position in the genealogical sequence. 
The relevant lines are 


Oatiy Darayavaus xsaya0iya mana pita Vistaspa 

Vistaspahya pita Arsama Arsamahya pita Ariaramna 

Ariaramnahya pita Caispis, Caispais pita Haxamanisa. (BI 4-6) 

[ Proclaims Darins the king : My father (was) Hystaspes, Hystaspes’ 
father (was) Arsemes, Arsemes’ father (was) Ariaramnes, Ariaramnes’ father 
(was) Teispes, Teispes’ father (was) Achaemenes. After a couple of lines 
Dauins asserts : 


adam navam. IX duvitapamam [vayam] 
xsayaQiya amahy. (BI) 
[I (am) the ninth (king). IX Successively [we] are kings ] 


The interestings thing is that the list supplied by the emperor puts him 
sixth in the line and not ninth as he claims. Why is this discrepancy? In 
the deliberate obfuscation of the chronological sequence a crucial role is 
played by the word duvitaparnam. Let me explain what I mean. 


Darius was a competent and powerful monarch. As a man he was alert 
intelligent and ruthless. This picture emerges from his own account as given 
in the Bistun columns. Herodotus informs us that Darius had plotted to 
kill Cyrus I. From Darius’ own account we come to know that his killing 
of Cambyses is justified because in his opinion this Cambyses was an 
imposter. According to one legend Darius had inprisoned his father and 
his grandfather in order to accede to the throne. Now if Cyrus and his 
sons are placed in the chronology as given in the inscription Darius does 
become the ninth. To hide his parricide Darius discarded the names of the 
collateral royal family but to legalize and sanctify his soverignty (Ahura 
Mazda maiy ima xsassam frabara “Ahura Mazta gave me this Kingdom") 
he cleverly includes, albeit covertly, Cyrus et al by using the word 
duvitaparnam ‘in the two line.’ Thus the analysis of the "text" clearly shows 
that the word meant 'in the two lines' and did not mean 'successively' 
as was thought by Meillet and Beveniste. 
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Se 
THE VINAYA RuLteEs—Its GENESIS AND 
PROCESS OF DEVELOPMENT 
Dr. Manikuntala Haldar De 


INTRODUCTION 

After Enlightenment, the first task that the Perfected One (Buddha) 
desired most to be performed was to procure round him a good number 
of followers who would be able to translate into action his new missionary 
activities. From the accounts we have, it is gathered that leaving aside other 
considerations he made it his point to recruit followers.' 


So within a short time because of the masterly plan as also because 
of the new message delivered as appealing to the masses, the Order i.e., 
Sarhgha tended to grow in volume and within a very short period of time 
Samgha became a very strong factor in Buddhism. 


In fact, the so-called Enlightement of mind which entitled the Sakya 
prince Gotama to Buddhahood, led him at the early stage of his career 
into no abstruse or transcendental region of the thought, but took a very 
practical direction. Actually, monachism had always been a favourite adjunct 
of the Brahmanical system and at the same time respect for monastic life 
had taken deep root among the people. Thus Hindu monks were numerous 
before Buddhism. They belonged to various sects and took various vows 
of self-torture, of silence, of fasting, of poverty, of mendicancy, of celibacy, 
of abandoning caste, rank, wife and family? In this respect, M. M. William 
points out that the name ‘Gotama’ (Goutama) was very significant as it . 
connected him with one of the most celebrated Hindu sages as well as 
his original connection with orthodox Brahmanism.? 


1. The names of Buddha's foremost five followers are Brahmins—Afifiata— 
Kondajifia, Bhaddiya, Vappa, Mahanama and Assaji—Oldenberg’s 
Vinayapitakam Vol. I pp. 12-13. 

2. William 'Buddhism' p. 74. 

3. Ibid p. 71. 
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THE ORDER OF MONKS 

But it deserves mention that with the gradual voluminous progress of 
the Sarngha the Leader-propagator had to encounter a new problem, most 
serious of its kind—namely, to control and regulate the incoming masses 
almost like different torrents of water. The major innovation in the form 
of abolition of the caste-barrier certainly did tell on the sanctity and 
longstanding tradition of the society to control all these heterogeneous 
elements as a mighty task and their accounts for the formulation of the 
rules of the discipline but for which the entire endeavour of the Master 
had the risk of being halted and checkered. So the rules and regulative 
principles were thus a necessity and this forms the background of the Pali 
Vinaya rules. 
THE PROCESS OF DEVELOPMENT 

However, as to the form of admission, there was no great strictness 
in early times, the admission ceremony of a new entrant was extremely 
simple. His usual mode of designating his monks was by the old term 
‘Bhikkhu’ (Bhiksu) ie, living by alms. They were also called Samanera 
and Samana as subject to monastic discipline. Simply by cutting off his 
hair, a novice putting on three yellow ragged garments (tecivara) used to 
take ‘Pabajja’ (Lower Ordination) by uttering the three-refuge formula: 

I go for refuge to the Buddha (Buddham saranam gacchami) 

I go for refuge to the Law (Dhammam saranam gacchami) 

I go for refuge to the Order (Sarhgham saranam gacchami) 


The only prayer of early stages of Buddhism had great resemblance 
with the Gayatri or sacred prayer of the Veda (repeated by the Brahmacari) 
consisting of three times eight syllables. After completion of the said 
process, the new monk was then to be instructed in the Ten precepts 
(dasasikkhapadani) which were ten prohibitions requiring ten abstinences 
(veramani), viz.- 

(i) from destroying life (panatipata) 

(ii) from taking anything not given (adinnadanà) 

(iii) from unchastity (abramacariya) 


I \ 


4. Vinayapitakam Vol. I p. 22 
5. Ibid p. 83-84 
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(v) from drinking strong liquors (surámerayamajja-pamadatthana) 
(vi) from eating at forbidden times (vikala-bhojana) 
(vii) from dancing, singing, music and wordly spectacles 
(naccagitavaditavisukadassana) 
(viii) from garlands, scents,  unguents or ornaments 
(malagandhavilepanadharanamandanavibhusanatthana) 
(ix) from the use of a high or broad bed (uccasayana-mahasayana) and 
(x) from receiving gold or silver (jatariiparajatam patiggahana) 


Subsequently, he was informed that he had to trust on only four 
Resources (Nissayas) and to abstain from four chief forbidden acts, 
(akaraniyani)f. Now, the term ‘nissaya’’ literary means refuge, shelter, on 
which anything depends or rests, protection, requisites, resources, help etc. 
- So Pali ‘nissaya’ is the essential means for the members of Buddha’s Holy 
Order. In Buddhism there are four such nissayas,® viz., 

(i) Pindiyalopabhojanam “living on broken morsels of food given in 

alms” (as his resource for meal) 

(ii) Pamsukülacivaram “rags from a dust heap” (as his resource for 

clothing) 

(iii) Rukkhamülasenásanam “Lodging at the foot of a tree" (as his 

resource for habitation) and 


(iv) Pütimuttabhesajjam “cow-urine medicine" (as his resource in 
illness) 


Initially, the four Resources or Nissayas were explained at the time 
of one’s Ordination (pabbajja). But once when a certain Brahmin youth 
failed to grasp the words of the monks, being disgusted and disappointed 
refused to take Ordination. At this, Buddha realised the inherent defect in 
the mode of instruction. Thus under his instruction Nissayas were to be 
explained to the adherents during the time of Higher Ordination 
(Upasampada). The episodes behind the introduction of these Nissayas have 


6. Ibid p. 96, Aüguttara Nikaya Vol. III p. 58 

7. Skt. niśraya derivative of Sri with ni, is also very close in meaning to 
Skt. iSraya Pali-Eng. Dic. PTS p. 374; Childers—Dictionary of Pali 
Languages p. 291. 

8. Vinayapitakam Vol. I p. 58; II 274, 278; Ill 137, 141. 

9. Anujanami bhikkhave upasampanna samanantara nissaye acikkhitum— 
Ibid. 
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clearly been depicted in the Mahavagga of the Vinayapitaka". Another 
interesting point is that along with the rules of Nissaya, Buddha allowed 
some relaxations in the name of indulgences (atirekalabha) in all four cases 
in practice such as, better food when it happened to be given, or when 
invited to dinner by rich laymen ; linen, cotton or woolen garments if dyed 
yellow and in three pieces (but only one change was allowed); houses, 
huts or caves to dwell in, when not itinerating ; ghee, honey or molasses 
when out of health etc. Actually, Buddha promulgated the rules for the 
newly ordained disciples only to control and moderate them so that they 
might develop an instinct of simplicity in their day-to-day life and a spirit 
of complete renunciation of worldly allurements. But special acquisitions 
(atirekalabha) for all the rules of Nissaya were added by Buddha subsequently 
with a view to relaxing strict bindings for all. In this context, one noteworthy 
thing is that Devadatta, the cousin brother of Buddha, once tried to oppose 
Buddha’s verdict by saying that alike other heretical sects, the Buddhist 
monks must have to maintain severe austerity in life, ie. by begging for 
their livelihood as long as they lived.'* But Buddha opposed Devadatta by 
saying that people whoever wished might live by alms only (‘Yo icchati 
pindapatiko hotu’) but should not be made a compulsion for all. 


It, therefore, appears gradually that the originality of the four Nissayas 
get lost and the Nissayas become just formal dictums. Almost all the whole 
of Nissaya rules were either ‘amplified or were coupled with bylaws and 
corollaries’! and thus the process of evolution of laws gradually led to 
the formation of a ‘Code of conduct’ i.e., ‘the Patimokkha’ with 227 rules. 
Another causes for the evolution of the Vinaya rules may be attributed 
to the first great schism in the Sarhgha, caused by Devadatta. To keep under 
control the unruly characters, many new rules were framed and the whole 
code of the Vinaya rules were revised, corrected and amplified and the 
original Nissaya rules were virtually set aside and the existence of those 
rules had practically no bearing on the Nissaya. 


Apart from the Nissaya rules, it is already stated that the monks were 
instructed to abstain from the following four chief forbidden acts 
(akaraniyani) : 





10. Ibid pp. 58; 169-171 ; 200. 

11. Ibid Vol. I p. 58. 

12. Ibid Vol. II p. 197. 

13. Bhagavat ‘Early Buddhist Jurisprudence’ p. 65. 
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(i) Unchastity and sexual acts of any kind (methunadhamma) : 
(ii) Taking anything not given (theyyasamkhata) 
(iii) Killing any living being (jivita-voropana) and 
(iv) Falsely claiming the extra-ordinary powers of a perfected Saint 
(uttarimanussadhamma). Eventually, those above-mentioned rules 
had been incorporated into the main body of the Vinaya rules and 
the offences against the four forbidden acts were called Parajika 
apatti i.e., offences meriting expulsion from the community of 
monks (Sarhgha). 
THE VINAYA RULES 
Thus the Vinaya stands for Discipline and the Vinayapitaka is not only a 
monastic ‘code of conduct’ intended for the monks and runs of the Order 
but also contains a genuine record of the culture of Northern India. 
Technically, “Vinaya’ is the name of a portion of the Buddhist Scriptures. 
But sometimes it is seen that the Vinaya being cited along with Dhamma, 
the two terms often paired in the Buddhist texts. Rhys Davids interprets 
‘Dhammavinaya’ as the teaching of the Buddha in its completeness such 
as 'Dhammo ca Vinayo ca’ and also ‘ayam dhammo ayam vinayo idam 
Satthu sasanam’. Again, about the Vinayapitaka itself, the division of the 
books of the Vinaya is given at Atthasalint." There, it is said as its character- 
"Vividha-visesanayatta vinayanatoca 'eva kaya-vacanam vinaya'-atthavidühi 
ayam vinayo Vinayo ti akkhato" i.e., "because it shows precepts and 
principles, and governs both deed and word, therefore, men call this 
scripture Vinaya, for so is Vinaya interpreted".'? 


However, the Pali Vinaya belongs to the Theravada school of Buddhism. 
Besides, the Pali Vinaya, there are other available Vinayas belonging to 
other Buddhist schools. But Pali Vinaya holds the most important position 
among the surviving Vinayas as it is the most complete one with almost 
all the byesections preserved intact. For a long time Buddhist scholars 
had no knowledge of the existence of the Sanskrit Vinaya texts. The 
exploration of a number of Sanskrit Vinaya and the fragments of the 


14. Ibid pp. 356; Vol. II pp. 285, 302. 


15, Anguttara Nikaya Vol II p. 168. 
16.—Commentary to Dhammasangani p. 18 


p 
am 17. Atthasalini verse no. 19. 


PA 


18. Misra 'the Age of Vinaya' p. 3 
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‘Pratimoksa Siitra’ in Nepal and Central Asia throw a flood of new light 
on it. Dr. A. F. Rudolf Hoernle has prepared a list of Manuscript fragments 
discovered in Central Asia.? According to some scholars, among them, 
some are the counterparts of Theravada Vinaya ie., the Pali Vinaya and 
some are yet to be identified.” However, the Vinaya texts of other schools 
are available to us either in their Chinese or Tibetan literatures. In this 
respect, it should be pointed out that in the Catalogue of B. Nanjio, the 
names of the seven Buddhist Schools and the Vinaya texts attributed to 
each of them, have been given.” 


In this context, it is interesting enough to say that the Brahamanas 
also had such a code for their followers which are fairly well-known. The 
Agni Purana, Sankhasmrti and Goutama, Apastamba, Vasistha, Manu, 
Yajfiavalkya laid down various Brahmanical rules for a Sannyasi (one who 
gives up the world) whereas the adoptation of the life of a Sannyasi means 
the leading of a secluded life, dependent on alms and engaged in religious 
penances and contemplation. Besides the Sannyasi, there were a number 
of Hindu monks before the advent of Buddhism such as, Vairagi (free from 
affections) ; Yogi (seeking mystic union with the deity) ; Tapasvi (practising 
austerities); एका (restrained desires) etc. But the Brahmanical ascetism 
differed from others in the respect that life of a Sannyasi did not mean 
joining an organised Order like Buddhist Order or Samgha.? 


On the other hand, the Jainas have their Order which are much nearer 
to the Buddhists and they have a code also. But it is noticeable that Jainas 
donot have a 'separate organised code' rather their code is to be formed 
from the passages scattered in various texts.” 


19. 'Manuscript Remains of Buddhist Literature found in Eastern Turkestan' 
pp. 4, 8, 12, 166; Vide-Winternitz 'History of Indian Literature' Vol 
Il pp. 233 f. n. 1; 234 f. n. 1-2. 


20. Banerjee ‘Sarvastivada Literature’ pp. 29-30. 


21. Vide-Nanjio, ‘A Catalogue of the Chinese translations of the Buddhist 
Tripitaka’ cols. 245ff. 


22. William ‘Buddhism’ p. 74 
23. Misra 'The Age of Vinaya' pp. 1-2 
24. Deo 'History of Jain Monachism' pp. 143-152 


25. Watters ‘on Yuan Chwang's travels in India Vol. I p.226 ; Takakusu 
‘A Record of the Buddhist Religion as practised in India and the Malay 
Archipelago by I-Tsing’ pp. XIX-XXIII. 
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However, the Chinese travellers like Yuan Chwang and I-Tsing relate 
that in the beginning, the Mahayanists (followers of the later phase of 
Buddhism) had no Vinaya of their own and they depended on the Vinaya 
of the Hinayanists (ie., orthodox Theravada Buddhism).* 
CONCLUSION 

It may be concluded that the originality of the rules of Buddhist Sarhgha 
went through a complex process of reformation and relaxation from time 
to time until they lost their original rigidity and gradual evolution was on 
progress even after the death of Buddha ‘till an exhaustive compilation of 
a complex code of the Vinaya was effected’ before the date of the Second 
Buddhist Council at Vesali. 
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APPAYA DixksiTA ON CERTAIN TECHNIQUES 
OF EXPRESSION 
Dr. Anantalal Gangopadhyay 


Appaya Diksita (1549-1613 A. D.) the prolific writer on Indian 
philosophy and literature belongs to the post-Dhvani period and yet he 
deserves special mention among the literary critics succeeding 
Anandavardhana in the realm of rhetorical literature for his richness of 
thought. He has contributed at least three works on Indian poetics 
Chitramimansà, Vrttivartikam and Kuvalaydnanda. But he is an author of 
one hundred and four books written on various subjects. Panditaraja 
Jagannatha is an immediate successor of Appaya whose speculations on 
ancient Indian literary criticism are marked by new flashes of ideas. In 
his Kuvalayananda, Appaya treats with as many as one hundred and thirty 
three poetic figures and all the poetic figures recognised by Jayadeva in 
his Chandraloka finds entrance into the scheme admitted by Appaya. Before 
introducing dissertation on ideational figures (Arthalamkaras), Appaya says 
that the verbal figures (Sabdalamkaras) only flatter the ear and do not appeal 
to the minds of connoisseurs of poetic art. So he is not going to deal with 
any of them.’ It is true that the verbal figures create a marvellous sound 
effect as a result of employment of allied sounds and try to cause 
astonishment to the readers with the help of the obscure and unfamiliar 
expression, whereas the ideational figures are capable of entering into a 
particular aspect of the universe that is reflected in its entirity in the image. 
As a matter of fact, it is the technique that counts most in poetry, and 
it is not without reason therefore, that ancient Inidan literary theoreticians 
regard the expression as the first and foremost tissue in the texture of poetry. 
The texture of poetry comprises the expression and the content, and both 
the elements of expression and content reveal themselves in diverse aspects. 


In his kuvalayananda Appaya Diksita introduces some new turns of 
expression and designates them as new types of poetic figures which are 
not admitted in the scheme of his predecessors. But Jagannatha, the author 
of Rasagangadhara and a bitter critic of Appaya, does not spare him in 
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criticising his viewpoints. Vi§ve§vara, the author of Alamara-kaustubha and 
NageSa, the learned commentator on Jagannatha join hands with him. This 
makes all the more interesting to the students of Indian poetics. Àn attempt 
has been made in this essay to present this animadversion to the inquisitive 
readers for their contemplation. 


Jayadeva, the author of Chandriloka is reluctant to give recognition 
to the poetic figure Rasavaf’. Some other theoreticians also state that Rasa 
or the state of poetic experience constituting the soul of poetic art, it is 
not proper to relegate it to the status of embellishment. But according to 
another group of theorists, Rasavat is to be regarded as a separate poetic 
figure. They point out that the prominent emotional mood might rightfully 
constitute the essence of poetic art, but a subservient emotion remains as 
an embellishment going to beautify the sentiment of paramount importance. 
Appaya asserts that in such cases where Rasa is subservient to another, 
it creates the scope of Rasavadalamkara. He quotes a verse from the 
Mahabharata to illustrate such a case which has been already quoted and 
discussed by Acarya Mammata in his Kavyaprakása— 


Ayam sa rafanotkargi pinastanavimardanah / 
Navyurujaghana$parsi nibibisramsanah karah // 
Striparva, 51-29 


The wailing of the wife of Bhiirisraba after his death in the battle field 
has been delineated in this verse. Here the erotic sentiment is subservient 
to the pathetic (Karunarasa). So according to Appaya it creates the scope 
of Rasavadalamkara. 


In his attempt to extend recognition to some new poetic figures, Appaya 
defines and illustrates the poetic figure Prastutünkura :— 


Prastutena prastutasya dyotane prastutüükura / 
Kim bhrnga satyam malatyam ketakyà kantakedhaya // 


_ In this proposed figure both the contents comprehended are deemed 
to be the contextual. The black-bee is taken into task by the heroine for 
sitting on the Ketaki flower, though there is a nice Malati flower nearby. 
Through these words, the hero is practically cautioned not to hanker after 
the association of the ladies of easy virtue. The question of extending 
recognition to this new type of poetic figure is, however, open to serious 
objection and Panditaraja Jagannatha himself, proceeds to controvert the 
proposition of Appaya. It is pointed out that though in the proposed poetic 
figure both the contents comprehended appear to be contextual, it is a fact 
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that both of them are not emphasized equally. The consideration that 
prompts Appaya to extend recognition to Prastutankura is that though two 
different contents are comprehended, both of them come under the category 
of contextual (prastuta). 


But Panditaraja Jagannatha contends that it is not necessary to admit 
Prastutankura as a separate means of embellishment, because it is 
comprehensible under the scope of Aprastutaprasamsa. In the 
Aprastutaprasathsa, through the process of suggestion (Vyafijana), the 
contextual (prastuta) is cognised from the expressed noncontextual (aprastuta). 
In this poetic figure, though it is said that both the contents cognised appear 
as contextual, Jagannatha goes on, the contents of poet's description are 
capable of analysing into two categories—the primary and the secondary. 
As a line of demarcation can be drawn between the two contents, the author 
of Rasagangadhara finds no reason to recognise Prastutankura as a separate 
means of embellishment. In this proposed poetic figure also, it seems that 
the secondary meaning of the verse i.e. the cautioning of the hero from 
the association of the bad type of ladies is understood through the process 
of suggestion. So this attempt of Appaya, Jagannatha contends, lands the 
theoreticians into greater trouble of extending recognition to many new turns 
of expression which are virtually identical with the familiar turns of 
expression already admitted in the speculations of earlier theoreticians.’ 


Appaya defines and illustrates another new poetic figure which is named 
Alpa in his Kuvalayananda— 


Alpam tu süksmüdàádheya—dyadáharsya suksmatd / 
Manimalormikd te'dya kare japabatiyate // 


This definition describes the container as extremely small so much so 
that it is not in a position to lend support to the thing contained which 
is also slender in size. Hanuman states before Sitadevi that owing to pangs 
of separation Sri Ramacandra has become leaner and thinner in his body. 
He has become so much emaciated that the ring worn in his finger serves 
the purpose of bangle for his wrist. Appaya points out that the poet in 
his attempt to delineate the separated state of the estranged lover creates 
the scope for a new technique of expression which should be designated 
as Alpa. Because, the verse under consideration delineates the finger as 
unable to lend support to the slender finger-ring. 


Panditaraja Jagannatha is reluctant to extend recognition to Alpa as a 
separate poetic figure other than Adhika admitted in the scheme of the earlier 
theoreticians. Vi$ve$vara, the author of Alamkàra-kaustubha and Nàgeéa, 
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the learned commentator on Jagannátha seem to extend support to the 
standpoint of Jagannatha. They contend that as the purpose of this poetic 
figure is to bring home the excellence of the container (Adhàra) over the 
thing contained (Adheya), it is not at all necessary to give a separate status 
to this new poetic figure as envisaged by Appaya. It may be easily included 
in the concept of Adhika. Appaya views the technique from the corner of 
small, while Nage$a and Vi$ve§vara look at it from the angle of the great. 
Because the concept of greatness is dependent on smallness and vice-versa.‘ 


Mithyüdhyavasati is also a new poetic figure defined and illustrated 
by Appaya in his Kuvalaydnanda. In this type of poetic figure, in order 
to establish the false name of a statement another false statement is 
introduced— 


Kificinmithyattvasiddhyartham  mithyantarakalpanam / 
Mithyadhyavasatirve$yam vasayet khasrajam vahan ll 


It is not possible to keep under control the courtesan. Hence, the 
statement—‘he is trying to keep under control the courtesan who is wearing 
a chaplain of sky flower—'affords an example of Mithyadhyavasati. 
Jagannatha with his logical acumen says that the example furnished by 
Appaya is capable of being explained as an illustration of the literary 
embellishment of Nidar$ana in which the establishment of relation between 
two entities being possible or unreal leads to comprehension of the'relation 
of similarity between the two things. VisveSvara, the author of Alamkara- 
kaustubha, also contends that this new type of poetic figure may be 
comprehended under the category of Hyperbole (Atisayokti) in which the 
disconnected is brought into relation. It is not possible to establish the 
relation of identity between the person desirous of bringing the harlot under 
control and displaying the garland of sky-flower on his head. Still attempt 
is made by poetic intuition to establish the relation of identity between 
them. The poetic image in general effects connection between the disconnected 
and thereby effecting integration of parts, presents a complete picture of 
the universe. But such integration is effected to a greater extent by the 
all-embracing hyperbole (Atifayokti). So there is no aesthetic justfication 
behind admission of this new literary embellishment of Mithyadhyavasati.> 


Appaya's searching intellect to find out new technique of expression 
includes a poetic device which he names Lalitalamkara. In the 
Rasagangadhara, Panditaraja mentions Lalita as an independent alamkara, 
but he is in favour of equating it with that of the embellishment Nidarsana. 
In the poetic figure NidarSana, there are two entities for its content—the 


80 JOURNAL OF THE 


object of description that is the contextual (prastuta) and the thing 
introduced from the realm of imagination that is the non-contextual 
(aprastuta). Sometimes the attributes related to both the contextual and non- 
contextual are mentioned separately and sometimes the attributes related 
to non-contextual are simply mentioned and the poet remains silent about 
the attributes connected to the contextual. According to Appaya, where the 
attribute pertaining to contextual is not mentioned and the attribute 
pertaining to the non-contextual is only mentioned, it forms the case of 
Lalitalamkàra. He explains the famous example of Nidaríana as 
Lalitalamkara— 

Kva suryaprabhabo vamésah kva calpavisaya matih / 

Titirsurdustaram mohadudupenasmi sagaram I! 


In this verse of Raghuvamfam, Kalidasa introduces the contextual as 
the solar race and his poor intellect, and the non-contextual is represented 
by the ocean and the small raft, but he does not mention the attribute 
pertaining to the contextual, that is the act of describing the solar race with 
his poor intellect. However, the attribute related to the non-contextual that 
is the desire of crossing the ocean with the help of the small raft has been 
mentioned. So in the opinion of Appaya Diksita, the verse under consideration 
affords an example of Lalitalamküra as it does not make mention of the 
attribute pertaining to the contextual. Vi$ve$vara the author of Alamkára- 
kaustubha, says that this viewpoint of Appaya does not stand the test of 
criticism, since the embellishment of Nidarsana is based on the relation 
of implicit similarity and the similarity between the two entities in it is 
cognised through the attribute pertaining to either contextual or non- 
contextual. Therefore, if Appaya takes out such cases where the poet 
remaining silent about the attribute pertaining to the contextual mentions 
simply the attribute belonging to the non-contextual from the purview of 
Nidarśanā and gives a new name as lalitálamkara, Vi$ve$vara asserts, the l 
argument of Appaya falls flat. Because applying the same adjudication, the 
Luptopma should be considered as a separate Alamkara and should be taken 
out from the purview of Upamā. So Viśveśvara is in favour of including 
Lalitalamkara under the scope of Nidarśanā. Such search after novelty 
prompts Appaya Diksita to treat two poetic figures Gudhokti and Vrvrtokti 
not admitted in the scheme of his predecessors. In the poetic figure 
Gudhokti, multi-meaninged terms are used to bring into light the 
comprehension of two contents—one of which is understood through 
expression and the other through suggestion. The appreciating genius of 
the refined reader grasps this suggested sense only by his capacity of 
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catching the subtle meaning concealed in the creation of the creative artist. 
The so-called poetic figure Gudhokti, as a matter of fact, then represents 
a case of SabdaSaktimula Dhvani where the fact is suggested through formal 
suggestiveness. But in the case of Slesalamküra, two facts are conveyed 
through the function of denotation. Therefore, the poetic figure admitted 
in the scheme of Appaya seems to be identical with Sabdasaktimulà Dhvani 
as recognised by Dhvani-theorists belonging to the post-dhvani period. 


Similarly Vrvrtokti is also identical with the Gunibhüta-Vyangya type 
of poetry recognised by the exponents of the Dhvani-theory. In the poetic 
figure Vrvrtokti, the implicit does not remain extremely concealed, but rather 
is brought to the surface through employment of crucial expression. But 
in those cases where the implicit without being conveyed through suggestion, 
obtains the touch of expression, it froms the case of Gunibhiitavyangya 
type of poetry. 


Appaya cites a verse as an example of Vrvrtokti which has been cited 
by Anandavardhana as constituting a case of Gunibhiita-Vyangya type of 
poetry— 

Drstya Kesaba ! goparagahrtaya kificinna drstam maya 

Teneha skhalitasmi nàtha! patitàm kim nama nàlambase / 

Ekastvam  visamegu khinnamanasam sarvabalanam gatirgopyaivam- 

gaditah sale$amavatadgosthe harirvascirm / 


By giving a new name to a particular variety of Dhvanikavya, Appaya 
makes a confusion in drawing the line of demarcation between the field 
of poetic figure and the SabadSaktimiila Dhvani or Gunibhüuta-vyangya type 
of poetry. Gudhokti or Vrvrtokti is simply an instrument of decoration, while 
Dhvani constituting the essence of poetry is regarded as the soul of the 
poetry fit to be embellished by literary ornament. 


Acarya Viśvanātha, the author of Sahitya-darpana, extends recognition 
to the poetic figure Vyajokti. In this type of Alamkara, the intended idea 
is concealed by introduction of a subsequent statement. Appaya taking a 
cue from this device of expression, finds out a new poetic figure which 
is named as Yukti. In this literary device of Yukti, the intended idea is not 
concealed through introduction of a subsequent statement but through an 
act. A famous stanza from Amaru§ataka has been cited by Appaya as an 
example of this type of poetic figure— 

Dampatyornisi jalpatorgrhasukendkarnitam yadvacastat- 
pratargurusannidhau nigadatastasyatimátram badhuh / 
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Karnálambitapadmaragasakalam vinasya canchitpute 
Bridarta vidadhati dadimaphalavydjena vagbandhanam // 

In this verse, a coy bride is presented in a particular phase of her 
love. It depicts the bashfulness of the coy bride and she tries to prevent 
the parrot from speaking out the secret conversation made with her lover 
at night in the presence of superiors. This tendency of a newly-wed bride 
is itself beautiful and it does not require to borrow grandeur from any 
other content. Vi§ve§vara, however, does not find any propriety of regarding 
Yukti as a poetic figure different from Vyajokti. The charm springing from 
the attempt to conceal the secret content is same in both the cases,—only 
difference between the two liés in the mode of concealment’. The discerning 
mind, however, realises the presence of poetic naturalism in this verse 
which consists in the technique of presenting the content of description 
as shining in its own splendour. The image of a newly-wed bride delineated 
in :his verse is itself attractive. 


For this search after novel turns of expression, credit goes to Appaya 
Diksita and it brings out his analytic and discerning mind. But something 
remains to say. The general principles of asthetics demand that a particular 
type of charm must evolve from the concept of each and every alamkaras ; 
without this charm or strikingness (Vaicitrya), improvisation of a simple 
turn of expression in order to designate it as a particular type of Alamkara 
is of no use. As phases of speech are endless, it is beyond the capacity 
of any analytic mind to reflect them in the mirror of his imaginative faculty. 
In this connection, it is interesting to note that Panditaraja Jagannatha, the 
last titan among the Indian aesthetes, does not proceed to enunciate a 
general definition of the poetic figure, but in his preamble to the poetic 
figure Simile, he states that the poetic figures are instruments of decoration 
responsible for imparting charmingness to the splendidly striking symbolic 
represented by the feeling-element. The poetic figure, as a matter of fact, > 
helps in the revelation of emotive content and it is accepted by the reader 
in good grace simply because of its intimate relation that it bears to the 
feeling. The great poet by employing a single enchanting expression puts 
into slumber the narrow sense of individuality of the reader. The 
compositions of Valmiki and Kālidāsa are marked by such strikingness 
or Vaicitrya and so they are so much popular with the readers. Bhatti, 
Magha and Sriharsa on the otherhand wilfully employ recondite allusions 
and difficult expressions to keep the gates of their poetry closed to the 
appreciative readers. Indian theory regards those poetic figures as organically 
related to Poetic Art itself that are brought into being through the same 
effort, as is necessary for effecting revelation of the feeling. 
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SOME ASPECTS OF VEDIC METRE 
Dr. Amar Kumar Chattopadhyay 


The word chandas in the sense of ‘metre’ is variously derived in diffrent 
Vedic texts. The Taittirrya Samhita derives it from the root chad, meaning 
to cover (Dhatupatha 1577, 1834, 1935). It is narrated here that once gods 
could not apporach Prajapati, but they succeeded at last when they covered 
themselves with Chandas. The Chandas is so named due to this act of 
covering done by the gods (TS. V.6.6.1). According to an account of the 
Chandogya Upanisad, The gods once being afraid of death entered into 
the Triad, the three-fold knowledge of the Veda and concealed themselves 
with Chandas. As they helped the gods to conceal they are called Chandas 
1.4.2). The Nirukta of Yaska also derives the word from chad (chandamsi 
chádanát-VIL12). Though these accounts point to the root vchad as the 
source of the word chandas, yet the connotation of the word is not clear 
from the concerned texts. How can the metres protect the gods from the 
clutches of death? It may be so that only rhythm can help to preserve and 
propagate the Vedas smoothly through the .ages. The Mantras contain 
descriptions of gods and goddesses. So gods can survive as long as the 
Veda exists. Thus gods get protected with the covering of chandas. In the 
book named Nighantu there are listed 44 words denoting the verb *worship' 
(3.14) and it is curious to note that this list include two words, namely 
chandati, chandayate also in it. Now the word chandas if accepted as 
derived from the verb-root vchand, then according this list, the word 
‘chandas’ means ‘worship’ or ‘the means of worship’. On the other hand, 
in another list ‘(Nigh. 2.6) of 18 verbs denoting ‘desire’, we find mention 
of a verb named ‘chantsat’. From this point of view, chandas means a 
desired object and this meaning is no doubt very appropriate, as the chandas 
is always pleasant to hear. 

In the RV. X.34.1 the use of the root Vchand is found. A gambler 
says in the text concerned that the wooden piece of dice has intoxicated 
(acchan) him. In that case the word chandas means ‘what gladdens’ or 
‘excites’ one. According to the Unadi Sutras however the verb-root 
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connected with the word chandas is not VChad or vchand, but Vcand 
meaning ‘to delight’ (bhvadi 68). The word chandas is formed (658) from 
this root with the addition of the suffix asun (=as) and causing a change 
in the first letter. Hence whatever fills the mind or the heart with joy is 
chandas. 


There cannot be any doubt regarding the fact that the chandas fills 
the heart. But how does it do that? Metre, the English rendering of Chandas, 
comes from the Greek word ‘metron’ meaning measure. Letters are but 
symbols of different sounds. The measured pace or vibration of sounds is 
indeed 'chandas'. If there is no motion or measurement in the sounds 
employed, it does not fill our mind with joy. That motion or measurement 
finds an expression through the number of syllabales and characteristics 
of a foot. The reader then feels the length of the sound-waves and 
corresponding likeness while reading the verse-feet. Measured oscillation 
. or wavy movement of the sounds is the essence of Chandas. It requires 
measured or regulated motion, measured foot (or steps) and measured stops 
to be a metre. 


The discussion made above indicate the primary meaning of chandas. 
However, its secondary meaning is a composition in metre and especially 
the Vedic verses and also the Brahmanas in which the applications of the 
Vedic verses are discussed. 


Panini, in his Astidhyayi uses the word to mean the Vedas (i.e. Samhita 
and Brahmana) (1.4.81 ; 3.130 ; V.2.84) with the only exception in the Sütra 
*chando-brühmanani ca todvisayani’ ([V.2.66). Here he makes a difference 
between the Brahmanas and the Hymns and takes the word (metrical 
compositions) Chandas to mean the latter. Vasudeva Diksita also explains 
the word ‘chandas’ in the sense of ‘mantra’—‘chandamsi mantrah’. That 
chandas means both the Mantras and Brahmanas is clear from an 
observation of Jayaditya, in his Kasikaé, where he says—“brahmanagrahanam 
kim? Yavatà chanda eva tad? Brahmanavisesapratipatyartham”. Visnumitra 
in his Vargadvayavrtti, a commentary on the Rkpratisakhya, says—“ya 
vaidiki sd chandobhasa ityucyate". While explaining the Taittiriyapratisakhya 
Gargyagopala Misra observes—‘‘chandobhasam vedariipam vacam......athava 
chandobhasam vedalaksanam” (5.6.1). 


The history of the employment of metre or chandas in literature is 
very ancient. The experts hold that the nivid verses are even older than 
the Rgvedic verses and that these Nivid mantras are partly in prose and 
partly in verse. So it may be said that metre was first used, so far as the 
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recorded history of Indian literature is concerned, in the period of nivids. 
Then we see that the entire Rgveda and the Samavedasamhita are presented 
in verses. There are also found some metrical expositions in some places 
of the Brahmanas and the Aranyaka too. Among the Upanisads the Ifa, 
Katha, Mundaka and Svetigvatara are inscribed fully in verses. Half of the 
Kena Upanisad is in verse. Although the Brhadaranyaka, Chandogya and 
Praéna and also the Taittirlya Upanisad are in prose, yet we do find 
occasional verses therein. The Brhaddevata, the Ramayana, the Mahabharata 
are also written in verse-form. From this it is easily comprehensible that 
the bulk of the ancient literature was written in poetry. Prose is the proper 
mode of expression for analytical discussions, establishing one's own view 
by rejecting the others. The Vedangas, the six orthodox philosophies, various 
commentaries and narrative compositions are its examples. On the other 
hand, the conclusive, compact, didactic and emotive compositions are in 
metrical poetry; its prime example are the Upanisadic verses, the 
RaghuvamSam, the Meghadütam etc. There are of course exceptions to these 
normal practices. 


The detailed discourse on the Vedic metre can be found in the 
Sankhayana Sr.S. (7.27), Rkpratisikhya (17-19 Patalas), Katydyana’s 
Sarvanukramani (3.1-12,14), Patanjali’s Nidānasūtra, Gargya’s 
Upanidanastitra, Pingala’s Chandahsütra, in the portion named Chando’ 
nukramani in Venkatamadhava’s Rgarthadipika, Saunaka’s Padavidhana and 
Gangadasa’s Chandomafjari (1.25-28). 


Vedic metre is dependent on the total number of syllables. The variety 
in the number of syllables characterizes the Vedic metre— 
*yadaksaraparimaánam tacchandah' (Sarva.2.6.). By syllables we mean here 
vowels. À consonant may however be connected with the vowel, but while 
scanning the metre, it is ignored and its number is also not counted. So 
the Pratisakhya also comment—"savyafijanah sánusvàrah $uddho vapi svaro’ 
ksaram" (R. Pr. 18.32, Va.Pr.1.99-101, A.Pr.1.93). A consonant is counted 
either with the previous or with the following vowel (R. Pr.1.25 ; 18.35). 
For example in the words agni and karma, g and r are parts of the vowels 
just preceeding. So the break-up of syllables is ag-ni and kar-ma and yasya 
and tasya we should divide the syllables as ya-sya & ta-sya. This breakup 
is made not out of any compulsion or whims. It is certainly not under the 
scripture-writers' or under our contro] to break up the syllables according 
to our own sweet will, but is dependent on the nature of pronunciation 
of words. The above instructions of the Pratisakhyas therefore clearly prove 
that the ancient metricians were not totally ignorant of the syllabic divisions 
of words. 
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A foot is a step in movement and is to be understood as ending there 
where we need to stop for a while and take a fresh breath to start a new 
part just following. There are generally four kinds of Vedic metres : 5- 
syllabled, 8-syllabled, 11-syllabled & 12-syllabled foot. So also says the 
R. Pr in 17.37,38,40. In an 11-syllabled & a 12-syllabled foot, there also 
occurs a very short pause after the first 4 to 5 syllables and this pause 
is known as ‘Yati’ (caesura). There is no uniformity in pause in feet as 
in the same stanza one foot may have a pause after 4 & the oher after 
5 syllables. It may also be noted here that there also exists a definite 
sequence of short and long vowels in the feet, especially at the end of 
second half of each foot. This sequence is as follows : 


(a) In a 5-syll. foot : ] i sasa 
(b) In an 11-syll. foot : ER 
(c) In a 8-syll. foot : \ B 

(d) In a 12-syll. foot d v > 


The text of the Rgvedasamhita including the Valakhilya hymns contains 
2456(+3) mantras in Gayatri metre, 398 in Usnik, 860 in Anustubh, 427 
in Brhati, 139 in Viràt and 82 in Atyasti metre. Besides these there are 
also 19 Sakvari, 17 Atijagati, 10 Asti, 2 Dhrti and 1 Atidhrti mantras in 
it. According to this statistics, the relative importance of the metres stands 
thus—Trtsubh, Gayatri, Jagati, Anustubh, Pamkti, Brhati, Usnik, Dvipada 
Virat and Atyasti. 


It is interesting to note that there are some occasions where ancient 
poets made some minor change in verses to maintain the proper rhythm 
of the metre. Thus it is for the sake of the metre only that the word ‘mahing’ 
has been used frequently instead of the grammatically regular form 
‘mahimna’ in the RV. It is also for the sake of metre the seers repeat the 
same words in a stanza. Thus in the RV. 10.121.2 the word ‘yasya’ is 
repeated making the second one superfluous. It is superfluous because Viáve 
Devah are not separate, but a well-combined group of gods. It is again 
for the sake of metre that a short syllable is read as long, e.g. sacasva, 
vavrdhuh, nayatà, na, usdsah, āraik and Panini had to frame Siitras 
accordingly to accommodate them. 


Chandogya Upanisad (III 16,17) states that the first 24 years of a life 
as it were is Gayatri (8x3=24), the next 44 is Tristup (11x4) and the 
remaining 48 years Jagati (12x4). Its significance is, we have to make our 
life rhythmic—fast to begin with, moderate in the middle and slow at the 


90 JOURNAL OF THE 


end. The presiding deities of Gayatri, Tristup & Jagat are Vasu, Rudra and 
Aditya respectively. The number of deities concerned is 8,11,12 respectively 
and same are the number of syllables in every foot of the three metres 
concerned. If life ends in Jagat? or in Aditya, the darkness of death is no 
darkness at all, but light surrounded by darkness. If that brightness is bright 
darkness or the Sun hidden by night, that light is according to Vedic parlour 
Vaivasvata Yama. Thus the rhythmic life culminates in the Vaivasvata 
Yama. So it can be said and has indeed been said in the RV. X.14.16 
that all metres find their refuge in Yama, which may signify that all the 
rhythms of life terminate in the light of Aditya, metre is the expression 
and achievement of inner light. 
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MAN AND SPIRIT IN VEDIC THOUGHT 
Dr. Mira Roy 


LI 


Man or Purusa is the final evolute in the theory of creation. Spirit 
or Atman is the prime cause or first principle indicating creation. And 
cosmos (Viáva) is the ground of creation. 


The reflections of these thoughts which emerged from the Vedic Rsis' 
search for truth behind creation are preserved in the different texts of the 
Vedic literature. The present paper concentrates on Man-Spirit concepts 
unfolded therein. 


MAN 


Man, a cosmogenetic member is viewed upon as an integral unity 
combining Spirit (atma), soul (jiva) mind, life or physical body. He is 
Purusa—the Man, a replica of the cosmic Purusa, the Supreme Principle 
behind creation (Rv, X.90). 


The Aitareya Aranyaka (ii.3.2) asserts the presence of self, Atman in 
living things but in different degrees. The self is revealed in ascending order 
or revealation in plants and trees, animals and man. Man excels the other 
living things since he is highly endowed with intelligence. He says what 
he knows, sees what he knows, knows tomorrow, the world of opposite. 
Man is distinguished as having insatiable desires. Thus : “Purusa 
tvevavistaramatma sa hi prajfianena sampannatamo vijnatam vadati vijfiatam 
pasyati veda svastanam veda lokdlokau martyenamrtamipsatyevam 
sampannah sa esa purusah samudrah sarvam lokamati" (Aitareya Aranyaka, 
1.3.2). 


TRANSLATION 


“The self is more and more clear in man. For he is most endowed 
with intelligence, he says what he has known, he sees what he has known, 
he knows tomorrow, he knows the world and what is not the world. By 
the mortal he desires the mortal, being thus endowed. The man is the sea” 
(the sea is typical of all unsatisfied desire). 
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CREATION OF MAN . 
Man came into being by creation like gods. Creation in general was 
conceived in numerous ways. The Rgveda propounds three concepts : 


(i) Cosmic Purusa coming in contact with sacrificial performances, 
gave birth to the phenomenal world, the gods, demi-gods (sadhyas), 
animals, plants and man (X.90). l 


(ii) Creation from a state which was neither non-existent nor existent 
and pervaded by darkness and water. There appeared in this state 
kama (desire) or Manas (mind) out of tapas (penance). This 
statement has thus brought two elements, viz., Water and tapas 
(i.e. heat) which impelled by desire or kima caused creation. Here 
Atman in form of kama was the creator. This myth of kama is 
elaborated in the Brahmanas and Upanisads where Atma divided 
his self into two.and brought creation (X.119). 


(iii) Creation out of organic evolution revealed in the concept of 
Hiranyagarbha and Prajapati in egg form (X.121 ; Sat. Br. vi. 1.1). 


(iv) The Atharvaveda and the Vajasaneya Samhita recline on creation 
from Prana (Soul, Self or vital air) and Manas (mind)......the two 
life faculties giving impetus to creation (AV.ii.4; 34. 1-6). 


(v) Creation from union of matter and spirit, a fact presented through 
the theory of creation of three primordial elements, viz. fire (tejas), 
water and food, i.e. earth and their animation by the spirit by 
entering in the three matters (Ch. up. vi.2.2). 


MAN—A COSMOGENETIC MEMBER 


Man, a cosmogenetic member of the universe was not a stranger 
dropped down on the earth after creation. He was within the creation as 
his emergence from the spirit, living with the spirit who resides in man 
as Jivatma and finally its unification with the cosmic spirit after death. 
This concept about man is expressed in various ways in the Upanisads. 
(Brh. Ar. up iv. 422; Ch. up vi. 8.16; Kath.up v. 9-11). 


Man was not an isolate entity. In the semi-mythological account in 
the Aitareya Upanisad (ii. 3-4; i2.1-4) man is conceived to have been 
created as the centre of activities of the cosmic gods, who were presiding 
deities of the cosmic elements. These deities emerged from the original 
mass given the Purusa form (ie. Viràt) by Atman, The mass composed 
of five elements (only water, as it is the principal element, is referred here 
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which Sankara explains as representing five elements). Thenafter, the 
Supreme Purusa, for the creation of presiding deities of the lokas, i.e. 
regions, started penancing. This resulted the opening of the egg-form mouth 
of the Purusa (Virat) where-from came out the deities who entered in man 
created simultaneously with the gods, by Purusa. These deities entered in 
man in form of different senses and objects. This narrative reveals two 
things : matter (five elements) and organic substance (egg) behind creation 
and god and men on the same creation level. This may be presented thus : 


Atman (Supreme Spirit) 


Purusa (Virat) 


Te epo EMI 
Man 


Cosmic Deities 


MAN AND ENVIRON 


Man appeared in the environ of Karma. The Rgveda (X.90) describes 
creation from sacrificial activities relating to the Primeval Purusa by Atman. 
Sacrifice or Yajna which was essentially a manifestation of desire or will 
and which was predominantly an action or Karma is stated to have caused 
creation. The world was created with all its phenomena. Not only man and 
other mortal beings the immortals and other super-mundane origins, all 
appeared in that environ. Since man was chosen as their abodes by the 
gods in order to enjoy themselves, obviously then every action performed 
by man was indirectly an action performed by the gods themselves?. Thus 
the act of seeing through the eye of man and likewise the other sensory 
perceptions transmigrated from the gods, the nature forces. Man is thus 
found to have his emergence in the environ of action in association with 
the gods. This feeling of the Vedic Rsis is reflected in their varied 
expressions related to man. 

EVOLUTIONERY SERIES : CONSTITUENT PARTS 

Man was the last evolutes among matter evolved one by one from 
Atman, The series is thus stated in the Taittiriya.Upanisad (ji.1.1.) : "From 
Self (Atman) was produced space. From space emerged air. From air was. 
born fire. From fire was created water. From water sprang up earth. From 
earth were born herbs. From herbs was produced food. From food was 
born man." Man was thus conceived to be a product of the essence of 
food. 
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CONSTITUENT PARTS 

A combination of two, matter (i.e. physical body built of five elements) 
and spirit Purusa (man) is stated to have a constitution built from the essence 
of food (“sa và esa purus‘nnarasamayah’.) That man, such as he is, is 
surely a product of the essence of food" Tai.up. ii.1.1.). Here anna is the 
last among the five elements gradually evolute from Prana. In context of 
man thus the Aitareya Aranyaka specifies "man as a product of five 
elements" (“Purusa paficavidhah"). “The hot in him is fire; the apertures 
are ether; blood, mucus and seed are water, the body is the earth ; the 
breath is air". (Air.Ar. i1.3.2.). 


The importance of food was duly perceived. The Chandogyopanisad 
enumerates the contribution of three elements, viz. water, fire and anna 
to the constitution of body. The constitutions are shown from the state of 
metabolic transformation of food and other two elements. The transformation 
is three fold : coarse, medium and fine resulting three types of body- 
constituents. These are described in accordance with three fold transformations. 
From water element come the urine, blood and prana (vital force) : From 
heat is prepared bone, marrow and speech (vak) and anna imparts faeces, 
flesh and manas (Ch. up. vi.5). The account thus records the compositions 
of three fine constituents of body, viz. Prana, Vak and Mana along with 
other body elements. In other thought food is stated as vital force. It is 
lodged in body and the body is lodged in vital force. (Tai. up. iii.7.1). 


The constituent parts of man were thought in diverse ways. Accoding 
to some Upanisads constituent parts only consist of sense-organs together 
with manas and other finer qualities (Prafna Upanisad, iv.8). 


Man was started conceived of as an aggregate of 15 Kalas (parts) 
keeping in harmony with 15 Kalas of moon. This idea has been more 
explicit in the Prafna Upanigad (vi.4) where man is specified as sixteen 
fold covering all the aspects of a living being. Thus, it comprises : 


(i) prana (life principle); (ii) $raddha (faith, that is the source of 
stimulus for all being for good action); elemental constituents of physical 
body, viz. (iii) kham (ether and ifs contributing properties, (iv) vayu (air 
and its contributing properties), (v) jyotih (fire and its contributing 
properites), (vi) apah (water and its contributing properties); (vii) prthivi 
(earth, and its contributing properties) (viii) indriyani (organs of senses, 
ten in numbers, both of perception and of action); (ix) manah (mind, the 
lord of those inner organs characterized by doubts and thoughts, i.e. 
samSayah and samkalpa) ; (x) anna (food, i.e. paddy, barley, etc.) ; from 
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anna (xi) virya (ability, vigour that is at the root of engaging in all works) ; 
(xii) tapah (self-control which is the way of purification) ; (xiii) mantra 
(vedic mantras inclusive of Rk, Sama, Yajuh and Atharva : clear perception 
of ‘Vedic mantras, i.e. power of understanding) ; (xiv) Karma (i.e. Karma 
(rites, such as Agnihotra, i.e. daily observance of sacrificial rites indicating 
activism) ; (xv) lokas (worlds, i.e., attainment of lokas resulted from 
sacrificial rites) and (xvi) nama (name, ie. self-identity). Thus it was a 
comprehensive identity of man......his life principle, his ethical and psychic 
personality, his environ of Vedism, his religious activities and lastly his 
self-consciousness. 


The Taittiriya Upanisad (ii.1-5 ; 11.8.5) gives an account of the structure 
of man from head to the base (pratistha) or lower extremity. Atma or "self" 
is stated to have been an embodied self (“purusavidha ayamatma"), which 
is common to all his five-fold existences or levels in human body. The 
five "self" are annamaya, pranamaya, manomaya, vijfanamaya and 
anandamaya. 'The annamaya i.e. "the self-dependent on food" is the outer 
level of "self". Pranamaya or "self made of vital force" is in its inner 
level. The manomaya, i.e. "self made of mind" is in the next inner side. 
The other two, viz., vijfianamaya or “self made of intelligence" and 
anandamaya or “self made of bliss" form the two successive interior levels. 
The later Upanisads describe them as Ko$as or sheaths. The inner most 
"self" is the Absolute or the cosmic soul. 


Man is thus conceived as an integral unity of all these bodies and 
atmans. In this integrated constitution of man the importance of Prana (vital 
force) in its five forms to body functions was well-known to the Vedic 
Rsis. These five prinas are : prana, apana, samana, udána and vyàna, 
Of the five, prana resides in heart and is responsible for respiration ; apana 
resides in anus and performs evacuation ; samana is located in the naval, 
keeps up the heat of the body and controls the digestive and assimilative 
processes ; ud@na is in the throat and controls the activities of speech and 
the functions of the upper part of the body ; and vyana pervades the whole 
body and harmonizes the functions of different parts of body. The functions 
thus reveal all the five together constitute the life process of the individual’. 


SPIRIT 
Atman, the Supreme Principle or Absolute or the Spirit was thought 
to have created the Universe and then entered into it as soul "anena jivena 


atmand anupravisya" (Ch. up vi.3.2.). Here for the first time the word jiva- 
ātman is found to occur. This, later denotes individual soul established in 


DEPARTMENT OF SANSKRIT 97 


the supreme soul and inseparable from him. The Prasna Upanisad (iv.9) 
defines individual soul as the “seer, feeler, hearer, smeller, taster, thinker, 
ascertainer, doer......the Purusa who is known by nature. He is wholly 
established in the supreme immutable self’. Atman is a generic term 
implying soul applied for both individual and supreme soul. In the Rgveda 
the word Atman was used to denote on one hand the ultimate essence of 
the universe and on the other hand breath.‘ 


In a general way the Absolute or the spirit is Brahman-Atman apart 
from symbolic expression like, manas and aka@§a (Ch. Up. 111.18). The world- 
soul is understood by different names, viz. Virat, Hiranyagarbha, Purusa 
and Prajapati ; and individual soul is menat by Purusa, Prana, Jiva, Atma 
etc. All names, however, particularly Purusa, Prajapati and Atma are meant 
for than one aspect of soul. 


Atman is used as a term with two implications : individual soul and 
supreme soul. The Upanisads have explained in many ways inseparability 
between the two souls. Hence came the tendency to define. Atma as 
multitude of three or of five Atmas. The concept of three “self” has been 
presented in the Chandogyopanisad (viii. 7-12) nicely through the story 
of Indra and Virocana coming to Prajapati with the urge to know Atman. 
Prajapati here brought the scheme of three Atmas : (i) the corporeal self, 
“Le. the body, (ii) individual soul free from body yet real and not under 
the limitations of individuality by means of the dream-state, (iii) Supreme 
Soul existing in everything and embodied in each entirety, no duality and 
no consciousness in empirical sense. 


The five levels of Atma, discussed above, are also considered as five 
Atmis, started from corporeal self and gradually revealing the principal 
traits, like, “self-dependent on vital breath", on "manas" (principle of will), 
on "knowledge" and on "bliss" which is the innermost kernel of man and 
of nature as a whole. 


CONTRASTING NATURE OF INDIVIDUAL AND SUPREME SOUL : 


Individual soul and Supreme Soul are conceived as contrast to each 
other, though they are inseparable. The Rgveda (i.164.20) though very 
cryptic, yet depict the two souls in this way : 


"Two Birds with fair wings, Knit with bonds of 
friendship, in the same sheltering tree 
have found a refuge. 
One of the twain eats the sweet Fig tree's 
fruitage ; the other eating not regardeth only" 
(Griffith) 
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The same is echoed in the Svetafvatara Upanisad (i.8.9,12; v.6). 
Individual soul as enjoyer, the transmigrating soul and the supreme soul 
as non-enjoyer are shown from the account of two birds sitting on a tree 
and one among them enjoying the sweet berry and the other only grazing 
to it. Individual soul is further defined as endowed with three gunas (sattva, 
rajah and tamas and capable of moving in the three paths associated with 
the gunas. Individual is also distinguished as having samkalpa (activity of 
the manas), ahamkara and buddhi and enjoying the fruit of its action ; and 
is described in a descending scale as “an inch (angustha) in height”, “small 
as a needle’s point”, “small as the ten-thousandth part of the tip of a hair” 
and again by nature infinite. 


The Supreme Soul, as the Svetasvatara Upanisad depicts, was responsible 
for giving birth to “Hiranyagarbha” (Kapil rsi, or red wizzard) as first born, 
was the controller of the expansion and contraction of the web of the broad 
universe and as the Supreme priciple exacted recompense for making to 
grow and bringing to maturity the fruit of all works (Sver.Up. v.2.-6). 
FOUR STATES OF SELF : COMPLETE MERGE OF THE THREE STATES 
WITH THE FOURTH OR ABSOLUTE 

The self (Purusa) inside man is presumed to have four states. The 
Mandukya Upanisad thus observes. “All this is surely Brahmian. This self 
is Brahman. The self, such as It is, is possessed of four quarters” (Verse 
2). In the first state described as waking consciousness (“Jdagaritasthana 
bahigprajfa"), it is Vai$vanara or Viśva, ie. gross cosmic world as 
constituting Viràt. The second state is Dream and the self is Taijasa (i.e. 
Jyoti or light) and in inner consciousness, i.e. Hiranyagarbha, conditioned 
by cosmic mind (manas). The third is sleep, the state of Prajfid or inner 
consciousness when the mind is functionless, i.e. I$vara. The self in Prajfia 
state becomes the Lord of all in its turtya or fourth state. He is then 
omniscient, the inner Director of all; the source of all creation and the 
place of origin and dissolution of all. Further he is specified as beyond 
consciousness, internal (antasprajhiá) as well as external worlds (bahisprajna) 
and so also He is beyond mass of consciousness. The Gaudapadakarika 
explains the first three states as the self’s three manifestations. Thus : “Visva 
experiences the external things and is all pervading ; but Taijasa experiences 
the internal things ; similarly, Prajñā is a mass of consciousnes. It is but 
the same entity that is thought of in three ways". (Karika, 1)6. 


In the four states Self, in his respective characteristics, get merged in 
the subsequent next states one by one. Thus the first state or gross cosmic 
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world is merged with the next state of cosmic mind and lost its own 
existence. In this way the first three states of the self is unified with the 
foruth state, ie. Brahma-Atman. The statement in the Mandukyopanisad 
thus shows man in the first three states is the microcosmos and at the fourth 
state he enjoys his relationship with macrocosmos. The Verse has been 
explained with the help of other Upanisads and commentators’ views 
particularly the Advaitins. The various states may be presented thus’. : 


States Microcosmos Macrocosmos 
Waking Consciousness Visva Virat 
Dream | Taijasa Hiranyagarbha 
(Sutratman) 
Sleep Prajiia Iévara 
Pure State i Atman Brahman 


Man, a cosmogenetic element, created in the same level with the gods— 
the man-spirit relation, 1.6. a relation between creater and created being— 
all the Vedic notions were not built up on the basis of particular axioms 
of orthodox and heterodox philosophy, but came from the Vedic seers’ 
realization of the truth behind creation. 
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HALA—AN AESTHETE 
Dr. Suchitra Ray 


‘Indian Dramaturgy, Indian Poetics, Indian Aesthetics are among the 
finest productions of the Indian mind ; and, as in all other branches of Indian 
thought, in its desire to go to the fundamentals, we have here a great system 
of original endeavour to unravel the mystery of literary and aesthetic 
enjoyment and to find its rationale.” 


Aesthete is one professing devotion to the beautiful, especially in art. 
It may be said as the philosophy of the perception of the beautiful. 


GathasaptaSati is an anthology in Maharastri Prakrit (Pkt.) composed 
by the poet Hala (220-24 A. D.). As far as we know it is the first erotic 
literature in India. None can question about its poetic beauty. Object of 
this paper is to show how far Hala's poetic beauty is admissible in the 
later poetics. It is a vast subject. In this short paper full discussion is not 
possible. We find the different verses of SaptaSati in the different Schools 
of poetics. 


"The word anthology is a Greek word. Greek anthos means flower and 
legein means collection. Anthology means collection of flowers. Anthologies 
are collections of different fine verses composed by different writers but 
arranged according to the subject matter. Anthologies are very useful in 
establishing the chronological account of the poets, their dates, their identity 
of works.” Hala’s Gathasaptasati is the earliest collection of verses of this 
type. 

To produce a fine poetry is the result of many factors. There must 
be genius, culture (Vyutpatti) and practice. A poet of high skill must have 
worldly knowledge, knowledge of metrics. He must be expert in the art 
of poetry with his spontaneous expression of poem. 


A]arnkára-$üstra probably revealed slightly later than the middle of the 
2nd century B. C. in the age of Patafijali. Bharata's Natya-$astra contains 
elements of Alarhkara-Sastra. This book gives us for the first time an outline 
of poetics in its several chapters. Here we .get four poetic figures 
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(alamkaras), ten excellences (gunas), ten defects (dosas), and thirty six 
characteristics (laksanas) of poetic composition. 


To improve the excellence of the poem the poets thought over it in 
different ways in different times. This led to the origin of different opinions 
in the Sanskrit poetics. Among them four opinions are main : (1) (figure), 
(2) style, (3) aesthetic pleasure and (4) suggestion. Besides these we can 
refer to another four viz. : (1) Vakrokti, (2) Guna, (3) Anumana and (4) 
Aucitya. 


A word has a two-fold function primary (abhidha) and indicatory 
(laksana). Sometimes a word has an indicatory sense as well as reflected 
and suggested sense. When the first two functions cease, the suggested sense 
arises. This suggested sense is called dhvani. The idea of dhvani has come 
from the theory of sphota? of the grammarians. According to dhvanikara 
the implicative suggestion is the essence of poetry. “Kavyasyatma dhvanih.” 
This idea is very old. 


According to dhvanikara, when a verse or a piece of composition 
contains more beautiful and charming dhvani or suggestion than the primary 
sense then that composition becomes a good Kavya. 


The old Indian theorists of poetics have acknowledged eight or nine 
kind of rasas. These are the erotic, the pathetic, the comic etc. These 
theorists of poetics have given in the list of these subdivisions the first 
place to the sentiment of love (Smgara). All kinds of emotions produced 
by this sentiment can be sought out in the gathis of the saptaSati. Men 
of taste find these gathas are very expressive of sentiment of love and simple 
in style and dictum. In a gatha (1.2) of this SaptaSati an unknown poet 
says that “those people who desire to discuss the philosophy of love ought 
to feel ashamed, if they proceed without knowing how to read or hear the 
nectar like Prakrit poetry. Without appreciation of this anthology one may 
miss to interpret the theory of love”, In the GathasaptaSati we find another 
gatha composed by Hala. 


Satta sadirh kai-vacchalena kodia majjhaarammi | 
halena virajàim salamkaranim gahanam || 1.3 


“Out of one koti (ten millions) of gathas (verses) adorned with 
alamkáras (ornaments or rhetorical figures of speech) seven hundred (only) 
have been collected (or compiled) by kavivatsala (literally one who is 
compassionate towards the poets), Hala.”” 
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This verse says us two things : (1) Hala had a profound sense of beauty 
and aesthetics. (2) In this book hala compiled seven hundred verses out 
of ten millions purely basing on his own choice. All these prove that Hala 
was a person who professed a superior appreciation of what is beautiful. 
He endeavoured to carry out his ideas in practice. This becomes more 
evident to us when we find that rhetoricians like Anandavardhana, Abhinava 
Gupta, commentator of Dhanyaloka, Kuntaka or Kundaka, the author of 
Vakroktijivita, Mahimbhatta, the author of Vyaktiviveka, Mammata, the 
author of the Kavyaprakasa, Viswasnatha, the author of the Sahityadarpana 
and others have quoted many verses from this anthology to illustrate the 
principles of poetical sciences. Many charming verses of this anthology may 
be quoted to illustrate the theory of dhvani. f 


In one of the introductory verses of the Harsacarita, Bana, the court- 
poet of king harsavardhana made an undoubted reference to a Satavahana 
(king) who brought out a collection (called Kosa = anthology) of verses 
in the following words. 


Avinasinam-agramyam-akarot Satavahanah | 
Visuddha-Jatibhih KoSarh ratnair-iva subhasitaih || 


There is a good pun in this verse. It may be interpreted as follows : 


‘Just as (a king) collects treasures which is inexhaustible and worthy 
of use by refined people, by means of jewels of pure kind, so the Satavahana 
(king) prepared an anthology which is imperishable and un-vulgar, by means 
of apposite sayings, which abound in pure Jati or Svabhavokti. Alamkara". 
7th century, A. D. is the probable time of Bana. 


To show Hala’s sense of poetic beauty here we refer to a verse which 
is quoted by most of the Indian rhetoricians, Anandavardhana quoted this 
verse when he says that rasa is communicated by dhvani which is over 
and above the words and their meanings. 


"bhama dhammia visattho so Sunao ajja mario tena | 

gola-ada-viada-kudanga-vasina daria-sihena" || 

*Holy father, go thou fearless thine way. 

The dog that barked at thee lies dead quite near the bay | Mauled by 
the lion that on the banks of the Goda does rove ll And loves to loiter in 
that shady grove.” 

“A lady had a place of assignment in a particular flowery grove, but 
a religious man used to disturb the solitude of the grove and despoiled 
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it of its beautiful flowers. The lady in order to frighten the holy man started 
a cock and bull story that a lion was seen in the grove and that it had 
killed a dog. But the lady addresses the holy man in quite a different manner. 
Her idea comes to this : A lion is loitering about in the grove and you 
may now walk about the place just as you please. Her words are, “go thou 
fearless thine way.” The words, “go thou fearless thine way” is finished 
by signifying that the man may walk as he pleases. The Primary meaning 
has not been barred by the context and therefore there cannot be any 
indicatory meaning (laksana) by the extension of the primary. Yet we 
understand from the sentence very clearly that the holy man had been very 
politely warned. This significant suggestion comes only by the implication 
of dhvani, for this meanings is completely different from the primary 
meanings.* 


From the history of Indian poetics we find that none but Bharata was 
the ancestor of Hala. Hala’s talent and his sense of poetic beauty is being 
admired through thousand years. The Gatha Saptasati, an unique collection 
of Hala, satisties all the old and new school of rhetoricians. 


From Anandavardhana to Viśveśvar (1st half of the 18th century) the 
author of the Alamkà&ra Kaustubh is a long history of Sanskrit poetics. But 
during these centuries the name of this anthology is illuminated in the 
domain of Sanskrit aesthetics. 
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